Abraham Abulafia: 
Ecstatic Kabbalah and 
Spiritual Messianism 



The, most, prominent, example, of a profound .synthesis! of.Kabbalah and, 
messianism js, embodied, in, the writings, experience,, and Jife pf Abra- 
ham Abulafia, Abulafia, was, the firsuKabbalist, to, have. seen. himself 
explicitly, and,apparentIy v also,publicl>f, asa Messiah, Hejsalsojhefirs^Kabbalist 
whose (messianic, calling arosq in,cxactly ; the, same, year, as, he, commenced his 
Kabbalistic. studies, He, combined the.mvsticaj path in (the, forms of \via,perfec- 
ft'onutwirhta strongquest/oraporheotic experiences, and regarded bothapotheoj 
sis andaheophany.asvhaving strong eschatologicaj and piessianic, valences. 

Abraham, ben, Shmuel| Abulafia, was, born in Saragossat in.rheiprovince of, 
Aragon* in, the, yean 124CV Whilc t he t was,stiH an ( infant f his family .relocated to 
Tudcla^ In<i26ot two, years, after, the; death, of,his father, he left ,Spain, for, Acre, irj 
the ^Galilee, in-order to, find/ the, mythica^ Sambation ( River f ' These werct the, very 
years pfjtheiMongolianj^vasiorvofvJyria, and thcjIandjO^Israel, a mattcr,that was 
wel^knownjthroughouf Europe, It, isjquitqpossible^hatAbulafiafhought, asdid 
many .others of his, generation tha$ the/ Mongols- were/themselves/ the "hidden 
ones,}" ba-genuztnt thaten,los^ tribes of, Israel, reputed /by /legend/to., be dwelling 
beyond/the, Sambatior) River, J But Abulafia/ never, journeyed/ pasij the town of 
Acrcj nearby, wars, andjth^awarencss, which jcould, be, more.easily/ reached, in, the 
Eastj thaf the,Mongols were, not oncoiithejlost, tribes, apparently convinced ,hirn 
to abandon, his, quest* Instead, he ( went, bacl^ to,- Europe/ While, in, Greece,hc 
marriedj thencc,h<; went,to,ItaIy, where, he,studicd philosophy, specifically yMaiy 
monides'\ Guide, of the, Perplexed, in/Capua, ncar ( Rome r Afterwards he,arrivcd^n, 
Catalonia, wherejhq wasJiving.around,the ( year, 1270,, 
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Thisjwas.thc^-ea^in, which, he,claims, that, he, received, a,reve!atior\ in, which, 
heswas,commanded, to (go, and, seek, an, audience, with tho pope, ' The, revelatiorj 
tookplaca imBarcelona, where, in.ihe>sam<; year,when,hciclaims,to, have, begun, 
tosrudyithedirTerent^ommcntariesonvSf^r Yetziral\ apparently, with in a group/ 
of.Kabbalists, These>studiesiprovcdifatefuI,for,thc development, of.Kabbalah,as,x 
whole.and 4 specifically, for. Abulafia's spirituali metamorphosis^ He<wcnt,on, to, 
develops, new, conception^ Kabbalah, that/ he called variously/'ProphetioKab*- 
balah'i and< " Kabbalah i of, thei Names/' 7he> firsti title, expresses, the i ultimate, 
purpose ptihis. Kabbalah, that is< to. guide the initiate to, an (ecstatiq experience, 
which twas»sometimcS'dcscribedi in. the iMiddJe< Ages as 'prophecy^ the' second 1 
irises t from l die , faa'ihat'the , lcrter5'of'the names oPGod' play" a major role in the' 
technique'thai' should* lead "the 1 initiate' to' the ecstatic experience'. 

AbulafiaVspiritual'lifecan'be' sharply" divided 1 into' prc-KabbaJistic and Kab- 
baiistic* phases'. He' was* captivated by' the mystical 1 lore 1 he had 1 learned and, 
though/ ncven renouncing> his, philosophical views, from, the, earlier period, he, 
understood fhc, whole ( range, or Jewish, thought, andipractice,in,the, light, of, the, 
ecstatic, Kabbalalv An important, question, is .whether, the 127a revelation, was, 
the Result, of, Abulafia's, resorting to, certain t techniques, for, reaching, a ,mystical r 
experience, or{whethcr ( this, rcvelatior^wa^a matter, of, divine, grace, If,the, later, 
explanation, is preferred, then, the, messianic; message, not, only, precedes, his, in r 
volvement, in, mysticism, and, mystical , techniques* but, may, also demonstrate, 
Abulafia's concerted, attempt, to /renew this' form tof experience. If 'the former' 
possibility is 'ever* proven' by new' documents? the' messianic message" will 'be 
seen|as'aisinglc'central' aspecr/ of'ecstatic Kabbalah, though less, or* even' much 
less; its' trigger/ As I 'shall 'suggest later," ir seem? to me wiser' to prefer the latter 
explanation!. 

Berween>thc'years'i28d and ii9i'Abulafia was'active' almost'exclusively on' 
theislandofSicilV, in'Palermo'and'much'more'often'Mcssini. In' this" most" stable' 
and'erearive'period of his'lifc.' he produced 1 the'bulk'of'the'literary' legacy now'in 
ou^ possession? During'these years he developed a following" of'studenti, among 
them 1 R. 1 Ahituv 'of Palermo', one' of the'mosf learned merr" of'Skily. Abulafia's' 
success 1 in'esublishing* a'schoof devoted td the' study" of his" Kabbalah and the' 
survival oftnan/ of his'writings' are indeed causes for'amazemenr. For during' this 
periodt some'prominenr 1 Sicilian' Jews had questioned Abulafia's messianic pre- 
tensions' and'turned'to'one'oT' the giants' of the Halakhah', as well as'the spiritual 
leader "of 'Spanish' Jewry,' R'. Shlomd ben' Abraham' ibri Adrer 1 (known' by 'the" 
acronym 1 Rashba), to 1 decide the'qucstion': could •'Abulafia' bd the* Messiah' or'a 
prophet 'as 1 he'daimed to 1 be? The 1 original version' of the question' and Rashba'i 
responses' are 1 nof extant, bur from slightly later documentation' we can 'recon^ 
struct khe'eourse of the argument 1 between' the" two figures'. This dispute' proved 
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td bc'on</oPihc'first , rnajo?polcmics , conccrning , Kabbalistic , messianismkluring / 
the Middle* Agci. 

The' Rashba 'flatly' denied Abulafia's •claim' to 1 be the 1 Messiah. 1 He'expressed ' 
this 1 in' a' letter! now lost?, which' was* sent! to 1 Palermo* and tshowtv to* AbulahaV 
students'. The 'students* wcra taken? aback' by 'the sharp* toncl of* th<* letter* and* 
presumed tha» ircouldinof hav« been'writteri by thcvRashb*. They showed intc/ 
Abulafiat wficf confirmed it* authenticity.' He 1 sens a; reply to«a colleague' of the' 
Rashba* in 'Barcelona*. Rl YchudahlSalmon). who had beenrastudent of'AbulafiaV 
in the'early In'this 1 cpistld, entitled Ve*Zot li>- Yhudahj written relatively law 

in hisditcrary career*, Abulafial do•clopslan'imcrcsting^^cburtal'of<ce^tain*Kabba« , 
listic'views* embraced by some thcosophical'Kabbalisrsf thisicould ^velUbe'the' 
firs! heated'controversyAbctwecn'ihe Kabbalists 'belonging to different schooli. A 
prevalent* belicfloriKabhalistsNirf Castile 1 andOtaloniaNvas/that , mc t cssencetef'the> 
divinc'reaim'waj composed ofi ten* sefirot or *divinc\ powers! Abulafial describes 
the'theosophical doctrines* that 1 are* based'on* this 1 view of'the'divinc* world' z$ 
worse than'the" Chnstiarr'doctrindof'thc'Trinity'. The Christians', htf sayi, at'lcasf 
onlytoclicvelin'thrce'divine* hypostases', while* those* Kabbalists 1 hold toy •ten'.' This 
attack »is without doubt a> reaction' to< the 1 stinging'tonei of* the* letter frorrrt rhd 
Rashba] who* was) himself a* thcosophical Kabbalist) .Apparently; thelRashbai 
answered 'Abulafia's tattack in*" another* missive* to 'the Sicilians. 1 buc/rhd argument 1 
stops *there'owing'to*thc* paucity" oftfocumentatioit Another probable factor) iV 
that^Abulafialdied somewhere* around 129BI and'thci Rashba! who/outli vedl him/ 
by Some! fifteen or tfwenry* years, was/ able 1 to< dairrt that hefwon lhc>argumem 
because "he fsucceeded>"in*closing>the'doors) befort Abulafia."' Still/ wctcan Kon- 
dudd from* the (Rashba V own/ word* that* Abulafia/ way very 'influential /in, Sicil* 
ThisVlispucc) it rnusi be 1 emphasized*; was (between two Kabbalists andiwasj at 
leasti panially) concerned' with 'the* preference* of' one ' Kabbalistic* system ova 
another/ Yet, the, central issue of,thc argument, as,wcll,as,its starting pointy was, 
Abulafia's, claim, to, be the, Messiah and to,prophcsy, 

This.conrroversy had,significana" repercussions for,thc subsequcnv develop- 
ment , of, the ,Kabbalah, in, Spain, because, in, effect, the, ecstatic or, prophetic 
Kabbalah ,of r Abulafia, was, banned, as, a /esult. of, the firm, opposition of/the* 
Rashba, Indeed, the, Rashba apparently, dealt with both the theoretical side, of, 
the problem, namely, Abulafia's messianic, pretensions, and /with the, practical 
repercussions, of Abulafia's activities, expressly, admitting that/ Abu lafia almost 
managed, to Jead astray, the Jcwy of Sicily. During that, period, Sicily was a,seat 
or wide-ranging Jewish culturaj activity, mostly in thc,domain,of,phiJosophy. 
Abulafia's^bilicyyto^attrac^srudentsandAvit) the, admiration of some elite figures 
showsidiat^he^ertainlv possessed greayntellcctuaj capabilities^ 
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Prophecy and Messianism 

Unlike .most, of the, eschatologicaljewish,literature,of,thc,carly Middle, Ages, 
some, of Abiilafia's f writings, belong, tq whav has, been, described, as, prophetic, 
eschatology, In, his, writings, and,I assume in, his, spiritual, life, as,well, prophecy' 
and, messianism, were, two, branches, that, grew, from the, same, trunk/ more 
precisely, from,the visioi> he,had,in,Barcelon^ in,i270, It,wasin.this,very,period 
that,he6tarted,his, KabbaJisric studies,and ultimately went on/to develop, his.owa 
system* In, a commentary ,on,one,of, his propheriocompositions, Sffhf ha-j'Edut, 
(BookjofrTestimonyi, he, relates; "In, the,ninth,year, [nine, years, before, composing 
this testimony^ I, was aroused, by, God, to, go ( to, the, great, city of, Rome^ as,I,was, 
commanded/in, Barcelona irvthq year of, thirty,"'' This,commandresounds,witb 
strong.messi an ic, portent, since, the ( journey to, Romc/was/cstablishcd, according 
to ^Nahmanides, as, a prerequisite, of the, coming of/the, Messiah, In, a famous, 
disputarionheld ( in Barcelona,, Nahmanides,rook,theposition l that,as r afcsult,o£a , 
directive from^Godythe^essiah will,come,before / the pope,and proclaim, himself 
assuch: 

Foi herein is. not. stated thap he, had,arrived," only that he,was, bom on the d^y of the 
destruction, [of,the Temple]; fqr was if on the day thatyMoses^was, born, tha^ h^, 
immediately, weni, to, redeem Israel^ He/arrivedonly a pumbep ofdays, latc^. undcj 
the command of (the, Holy OnejBlesse4 Be, and ,(thenl said/to ,Pharaofy "*Let,my, 
people/go,thaj they /nay ^crve^Me^"" Sen too,, when, the end/of^im^wil^havc,arrivc^ 
theMessiah)wiII,gq to,the,popcundc( thqcommandofjGodand^ay-, "Let,my < peoplp- 
gofhatjthey, may serve Me," andfiintilithai^ime^ we t will ( not^ay regarding himjthaf 
h^hasprrive^ for he) is, not [yc^l rhq Messiah^ 

Nahmanidcsclearly^listinguishcs;bctwcen,the,onq who was, bori> and.in xhe, 
future will be, the, Messiah, and the /vlessiah s actua l revelation due<to,the.fulfill- 
ment^of his,mission^ which/would make him the,actuaj Messiah/" This,idea,is, 
also expressedhy Abulafia when,he/savs^ "And,he said,that th&Messiah willprrivo 
immediately^ for, he, is alreadv'born,"" We mayv conclude that Abulafia also 
conceived ot two stages, in the, career of the Messiah: his,binh, when hcappar- 
endy/hasbeen destined to be a Messiah, and his arrival. Hisbirth makes him the 
Messiah impotmtutindjhh arrival makes himrhe actual, Messiah- The advent of, 
the Messiah/ formulated bv/Nahmanides as.part.of a xeligious dispute with the 
Christianijnd by Abulafia/as pan ofiiis^eIt/-perccption,as a, messianic figure, is, 
expressed in,Hebrew,by,the,verb, ba. This, arrival,at, the endof time should also 
be understood as connected' to* the/Messiah's appcaring^n ihe, presence of the 
pope. This, decisive, act, recalls, not, only^MosesV coming, into the, prcsence/of f 
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Prui-johj hutialso, thc<advcn» of <he .redemptive, figure of Shiloh, described in 
Gcnesis,40;io,by the.verb, ba\ and,of<course the designation of Jesus as the Lord 
Who Cometh, 1 -' 

According, to /some* Jewish (including; inidrashic) sources, the ,-Messiah, is., 
waiting, among, the, poo t iniRome, 1 1 Thus, it seems ihat Nahmanides had good 
reason, to aisc, in, his description of /the, coming of the Messiah the same verb,in . 
connections to .the Messiah* coming to, Rome. In fact, this, is, a .typological 
approach/tharsccSfthe, future Messiah, in terms/ofcarlier, similar /events., 1 * Unlike, 
the confrontation, between Moses and Pharaoh, however^ Abulafia's f pcrception 
of Ins mission, to the, pope iiynoiso muchasoi power /Strugglc/Orfdcmonstrationp^, 
superior, magic as, it. is, a^piritual,contcst between Kabbalah, and, Christianity— 
pcrhaps^en^hc^oronatiot) offhejewisi) Messiah, by ,ihe Christian pope, If the, 
Messiah ^■as,pcrccive4as < thc,king,of the, Jcws^ the possible /triplication of such^ 
meeting, would be^hat^ ihe,pope would,anoint him as he did other Jongs., 

Thcproximiry of .prophecy, and. messianisnj in, Abulafu'i writings, is nop 
accidental, Uaindcriincs > the^tronghond>bctween/hcm f and proviJcs a rationale 
for,theiContinucdj complimentary/ coexistence, of ihcse,two conceptual entities, 
I na.few places Abulan"*cven menrions,prophecy / and.messianisn>inonc y brcatB. 
Fop example. he,write>. "When I arrived at, [the knowledge ofJ the /Names, by, 
rm, loosening, o£ the, bonds of^hc seals, ' the, Lord of AJU" appeared to mc and 
revealed to- me, his^ecref and, informed me of the end of the exile and of the; time, 
of the/beginning of^rcdemptiorv Hocompcllcd,me tO/prophesy." 1 

The initial stage of preoccupation, expressed, by <he phrase "When I arrived 
at jthc knowledge of J ihe,Names/ (thai is, by his Kabbalistic practices), enabled 
Abulafia,to,frcc,hirnsclt of the bonds of the material world; only thereafter, wa* 
he graced/ with a tes elation, Within, this revelation lies the. mystical experience 
Abulafia, termed? prop/my It Avas,only fhci> chat, God xevcalcd "to^him the secret 
of ,t hij end of, thc,exilc and the, time," 

In (other, words, specifio mystical techniques, have facilitated a, spiritual de- 
velopment, which, involves, both a sharp /mystical awareness, described heroas the 
liberation, of, the conscience from the burden off corporeality, and an/ensuing 
revelation that/ is iraughf with, messianic, overtones. The text; is, -based; on a, 
gematri a, that, was, crucial to& Abulafia; haikoL, according/ tq the. way, I /decode 
Abulafia's,text, stands, for,fivc,thousand, and^fty./vhich corresponds, BO ,1190, the, 
year when, Abulafia, thought that the, redemption. ha-ge'uUah, would come, The 
word iha-ge'ullah js numerically equivalent tohfry, anothcrhint.at fhc, same year, 
The' implication of, the text, is, quite cschatologicaj. as/a precise time for 'the 
beginning of fche'redemptiott is tnentionedr. Thrf apocalyptic theme*, howevef, 
have been Ignored. To believe' Abulafii. the* mystical' techniqu* and thdoosing 
of the' knots have preceded the revelatiort. which has an cschatologicar meaning. 
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ThiisVm' this' period 1 of his activity! mysticism' is* not seen 1 as'derivcd 'from \hc' 
messianic awareness, but* rather the 1 messianic message' is 1 the culmination of a 
mystical 1 path and achievement 1 . This is 1 also the' picture one" gets from 'the earlier 
wniingi ofUhis' Kabbalssr* in the first booki the 1 messianic elements 1 arc 'absenr, 
and only 1 some year* later 1 dd the 'messianic elements become more conspicuous: 
yerticver do l they 1 become l essentiar to AbuLifiaV Kabbalah. 

The N abscned oPthe eschatologicaf elements im soma of Abulafia's writings' 
docs hot 'invalidate the view'* t ha t redemptive 1 experiences 1 arc'the' culmination 1 of 
the Vabbalistic 1 way* of lifci Thus 1 , prophecy 1 (or ecsrasy) l and messianisnV' should 
be seen as'aYnorc particular" asp«£ofbroadcr'mvsticar' phenomena' in'AbulafiaV 
lire'andHhought 1 . Vat him^prophecy stands for the more mystical spiriruahpro-J 
cessei— instances' of' unia mysricd, episremic or ontic— which are indeed 'con' 
caved* oPas 1 spiritually* salvifit. as well as for the reception of more' precise 
revelations 1 which 'are closer to 1 eschar ological prophecy; From rxjis poinPofviev*, 
Abulafia 4 is'following* tendencies' found' in 'Muslim 1 illuministic philosophica) 
forms bfthought. 

This rypc^of relationship 1 between messianism v and ecstatic Kabbalah is "not, 1 
howcverMhc 4 only i plausible way td formulate 1 the question. Indeed^ the* abovd 
proposal followslAbulafiaV explicit stand, but the story might ncvertheless»have) 
been\moreVcomplex\ Ahu!afia'«* visit] to/thelMiddlc Eastlin search! of the ! Samb.> 
□on carl bc\ seert as partoPa' messianic enterprise related to) the ten losi tribes. 
ThusV longlbeforA entering rheVficlriof Kabbalisric studied he^arJlcasi flirted with 
mcssianisrm ! 'assume that though' his* first Kabbalistic studies may indeed' have 
been divorced* from messianid hopes, his success may have encouraged'a return 
ofifus'earlict aspirations. The 1 rejection 1 of the eschatologicai speculations in his 
earlier writings, with the exception of the revelation he reported in 1280 as 1 
havi ngUakertplacC in* 127c/, might have beer) part 'of his disillusion when'learni ng 
th.irthe»Mongols are not the 1 tert lost tribes; 

In*theearly 1260s, while 1 studying Maimonidcs' works, Abulafia^could have 
been' acquainted 'with' the idea" that 1 the return of prophecy' will precede the 
comingof the Messiah; givenHhe Kabbalisric techniques'toachicve prophecy) he 
coddeasily\sccthisdcvelopment asconductiveto a messianic consciousness 4 . In 
othcrwords, the earlier messianic adventure mighf have created it? him a forrrfof 
consciousness-, that res urged in a much more sophisticated manner later, in the 
formjofthe mystico-mcssianic version. SucK an -explanation does not subordi- 
nate thci mystical tOvthe messianic but nevertheless presupposes, that Abulafia's 
insistence on referring ro his mystical experiences in terms of prophecy may have 
something, to do with the. prophecy-messianism nexus. Prophecy and messia- 
nism also appear together in a later work of Abulafia's, where the sequel between, 
the mystical phase and the eschatologica^ one fits this suggestion, Thus, he writes^ 
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the prophet, isflccessarilwcalledimAfA^iaAi'' because he jf anointed WitH tfv 'supernal 
oil that is called v 'the" oif of anointing" . . . wiihVhich' he 1 utilizes the^Names*. Actual!)' 
&ic\mashiyah\mis\ possess 1 two qualities: one, that he first' be 1 anointed^ by 'God with 
wondtoui prophecy^'* and", two! that' he 'continue* to' be' consecrated* by 1 God and 
people who 1 will hair him as their great king of all times and he will rule from sea to 
seaV" And* this is 1 all due to the great intensity of hisVlinging^' td thc L divine intellect 
and\hi< reception* of the power i ri a strong manner as 1 it 1 wasahe' matter of Moses, 
Joshua.^Davict, and^Solomoii. And theMssue'of mashiyah^will Wknowrtbytvcryon*. 
andthil is\he reason'why there is' no v mori need toannounce here 1 its 1 issuc\ because 
heNs v desrined to> reveal "himself shortly in v our days' 1 ." 

Hcrt' again' there? are 1 two 1 phase* in^the'messianic enterprise. The 1 first'one 
consists^orthc prophet bcing^calledMjyMic^ide masbiyan. This stage 1 is Actually an* 
expressiomof the'idenricaf nature" of the v mystical phenomenon and" the 1 mes- 
sianic? phenomenon*. \i is oni^ aftcr x this 1 " anointment bjAGod "with wondrous 
prophecy.* namely* after reaching a Viysticaf experienced tharihc*prophefcisab!e' 
to^nterNhe second stage ofbeing accepted" by "people who^wMhair-hirrtasHhcir 
greafScing- ofalKimesVT IndeedSthkVjson\ouh£jmage\o(the kir^istrcquenYih^ 
Abulafia\wTitingsNand\s\eminiscen\of\he royal ideologyv,W^reao\for\exainV 
ple\jn ^fA^^frf^a^^^^o^'AndM^ivineNvirtues^re added^o^im\untirte\ 
sp^aks>$irh\hc^ofy^piri^^ 

i ssueN^NsaicKth a^hisN^tn\(ru thythcSsjng^ofHp ngs^F^fleshyincrh loocL assts *aid\ 
among s ^ople\abou'^a\jniquMdngNof kings, thai^hc ajone^and \hosc\jke KiA 
have ^^d'vrheNhoimdartt^of Xlimanityund\leaved "in \hcirHiferimc\o^heir\ 
God, lmd^venAmof\so^heri\rheirVaru^ 

Thef\can\^^o^doub\rhaf>th is statement trears of an apotheoiicv transforr 
mation which tnvolveXalsdy ^essianic\perceptioi^oft^e^ng^he^king appears 
to^(^on<^theK^hanNhe\^^A/^il^ Thls^spiriruaj^phenomenol* possesses^and 
thisNls^haiN^ulafiayintcndccl^to^ the Vies* 

sianic^ttainmcm\is Xuc\jo \he great, intcnsity\of his\clinging^o the ijivintf, 
intellec\and hisH>eing\^mbucd\with\^e\powcnpowc^ 

prophets^ TTie\comparison\wirJvs^Ioses\in Mte^abovcNgassagNc resounds widi 
messianic^gnificanco^since^loses^yasyften portrayed N^n'^he'^vlidrasrKas ^hc 
fi rst ^vior\nd\the "WessiahNas the ^t^AJthoug^mentioningythe^powcrNpfthc^ 
Messiahtyhowevei AbuJaha\ts npt^aniciilarly^oncemedS^ith v^loscsymira^ 
dousMecds.Wen^^essXso^ith^e^rwcalyptib 

ones\Strcn gtfi\till n^mains\as a^rait\}Scrib«fyto^heN(\^essiah- though^he Viof 
Ience c^aracteristic\ofxnost ^he ^pocalypticvdtamaSys dxasticaliysmarginaltzed. 
Abdafia\^view\of\he^es^iah^flec^his\yision ofGodtnoreys ijin intellect than 
as\^wilk^hde\rhe\concepts of the apocalyptic Mcssiahyre^ txuctured^irhir^a\ 
theology yhereS^he^^weryncrxwilfvof God\are\oneyof\thc yiajorNibrms\of V 
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theoplun\\ .\^c^haliye^theYonccp«o^Ageiit Intellect^ which ^lays^ dentraA 
role \n Abulahas ^riessianismV is \iot devoid ipf fcne concept\pf £ower\ bur if is \n \ 
impersonal \or depersonalized \form lpf\ power (that; docs not depend '• on \ 
Abularu^ecs^pirituaiyiessianismys ^recedingVhc rnore cotterna^ one.") 

MashiyaJ) a> a- Spiritual Experience 

There |ft however.VmoreWian|a (two- itage^ proces^ (divineynoimmcncWnd 1 
rK)pdarVcciaim^as\king)\in\che\rnaking»of,a Messiah .", Abulafia also, terms the 
components \>t the process by thevnameWwA/jw/A Thus, he writes in anothc\of\ 

M(eal^Mtlgtt$!|l equivocal [desigrutingf thrce^diffcrcnt] Vnarters: in truih\first> 
and ^)rcmos^the^\gen^ Intellect is ^called) rhe\/n<u/»r)w/^. . . and^heVnan^whc^wil^ 
forably\bringus our^of exile tVom under the mlcof ^ic nation^ dueMo his tontact** 
with the ^em Intellect V-he>vill\also] b< called ^nosA^^ AndVietoateriaflhum ar\ 
hylic'yntelleeVis flailed ^^/^n^,ynd , fslihe\Rcdecmet*and has J nfluence\?ver ^hcwul \ 
and \jvcr\all Vjevared v spiritu4 powers^ h\can\iave the. soul rrom\, thel ruld of\ thA 
matenaKkings^and^hcir 1 ) people and' thcit\ powers.' ihe>lowly bodily desires. Jr is a 
commandment and vin yblig ation^o reveal dm mattetWevery\wise man of the wise 
ones bfUsraen^n ordcr^hat .hc nwV be saved because there, are many things that . 
oppose\thetapinipns^t "^eynulmude^f^hc rabbis^ and even more difre\from\h.e 
views at\he vulgia. 1 '' 

Tnis^jassage^pfyaramount\h^ of 
the «4fAr^/>\ThArnain^sscnion\is that mashtyah denotes three different cn- 
nba..JTie first W\a fcansccndenrXentity, while the fwo other are found in the 
human\world. It is this approach, reminisccn^ofyhc Maimonidean hermencu- 
tkswf thc\bjblicaf\text,Vhich^mrx>sed^ some 
sensitivcbiblical WmsVn ^rder to discard their anthropomorphical ones. Abula- 
fia, whilc\adopting^hts straregy, is less inclined when dealing with mashiyahxo ' 
abandonvthe more popular significance of' the term, although it is implicitly 
rrurginalizcd.\niougK^>rctcnding^to^be\he mashiyah, himself) he interprets this 
concrptWcoveryan impersonal transc*ndcnt\«irity ss well. \ 

Theyirst meaning of mashiyah^s Agcnr intellect. This\term translates the\ 
Greek ho*s pwtikd^ ased^ruhejirsf limit ir\boo(&3 o/Aristotle^ De)$n:ma, rh a 
context lh_a\nas\kmg\^been\under\ dispute. Tht nrst explanation,, accepted by' 
mcdievaA^atin s^cnolasnc^ argued thai H\c\ntellectus\agens, the Latin translation 
of Hou}\^of{iko\ is an inner human capacity, found in the soul, which ^ciivaies^ 
theiniellectual broccssei. Accoid^ing\{o \hc version iff Aristotcliary philosophical 
f>sycbok)gV dormnanr, in naany ^ircles pf Muslim-Jewish thinkers in Middle \ 
Ages, we^gem Intellect, denoted by the terms aql al-fa'al or sekhel ha-p&'tl, is a 
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cosmic\ no^ii interna^ human', power, oftentimes the 'last in a scries of ten 
imcllcctsyrhichXverc^manatcd Wwedivine intellect; the Agent lntellecr\causes 
all ^lcyhangc* in natur^ and.all the processes related to human intellect.-'* The 
medieval IdcaKpf^umati intellecruahperfectior^wasyconceived by some philoso- 
phers\^\the\actualizatio\ of\he \potentia) of thcNjntellcct, be- .it material, 01 
human. \This Vctualizatiorispfany human act of intellectual -cognitiot*ys attained, 
according ^o'\Neoaristotelian\cpisiemolc»g>y b>\he influence of or illumination^ 
exerted ^bv rhe^Agent^Inrellect.v forVif it vvere\ nor.so this Jower^imellccr\would 
disappear. 

Thc\AgcnnJntellcct may therefore "imagined as a saviofyofyhat^ome trends 
of medieval philosophy .saw as the most important parfin man, and \jLS such it is 
proncsto\be">conceivcd oraia Messiah^ althoughHfys Vot:> a persoiAbutsratherNarX 
objeaive^piriniahimpcrsonar powcr N Abulafia apparently offer\aVynthesi^or\ 
the pjSilosophicai^concep\, which has some redemptive qualities vis-a-vis the 
human\jnrellect v andahe^ apocalyptic view\>f the ^preexisting Messiah' found in 
the supernal world and Vaitingyto'appearin due time. In. both "cases the^lcssiari\ 
as a transcendent en tin* exists prior to" its actual eschatological performance^ and 
though\ sometimes, strongly** related to it, he also has cosmological contexts. It\ 
the Yormelt, case\the\Mcssiah is incessand^active,- while\in\th<Matter rhe^salvifk 
approaches impeded hy the'apocalyptic date. In rhe 1 two. cases, however, there is 
a vital affinity between "die nature tof God and the* nature of, His representative. 
GodYs thedivinevwarriot produced, according to- B. Halpcrn's thesis* the'king- 
warrior\ who is.thexclue, to -the emergence of the apocalyptic perceptiori\of the 
Messiah'Warriot'. Thui, Abulafi:ris much\less v, concerncci with the martial aspects 
of redemption,, or^the concept of \the\ Messiah as a suffering servant, and 1 !^ 
thought, belongsio the via perfection}!. 

Union\or *contact\ with' the \*\genr Intellect should be thought of, in my 
opinioriy as l a Full-Hedged mystical experience, despire fcheWact that tbisjeosmic 
intellect's the" lowest of the ten separate intellects. As we shall see. the expres- 
sions used'to convey the conjunction with the intellectus agens are quire extreme, 
and 'they invite a reading of these descriptions as pointing /to \tnio\mystita. It is 1 
much tnore\ important it seems to me, to pay' attention to theiqualiry of the! 
experience as it transpires 1 in the Kabbalistic texts^than lo the pbjectW union', be 
it"God ol\th< Agen\ Intellect. 

On\ the other\ handA the philosoph ical vision \ of\God \in medieval Jewisfi 
Neoaristotelianism\ is Eclated tolthe concept of the Agent Intellect, whicW re- ' 
produce^ the'intellectual^nature of the divine ancfir in^ rurn was identified with 
the Messiah asNjn intellectual cntity:,Ncoaristotcliah concepts were of the utmost 
importance tort the ecstatic Kabbalistic view of the Messiah. Aristotelian philoso- 
phy, which apparently does not initially display an explicit interest in 'issues of 
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human redemption, generated; together^ with ! the '(sometimes 1 cschatological) 
archangcllMctatron &Yertainformof soteriologyJ-" The myth of the preexisting 
salviric personality, as formulated in' apocalyptic sources! U attenuated' here by 1 
the transformation ofUhe redemptive process, achieved by the act of cleaving, 
into an intellectual' event, While the apocalyptic Messiah was conceived of as" a 
rather static! entity which will enter history at'a preestablished time* and become 
infective force) the Agent Intellect is ever active and by definition omnipresent. 
It incessantly pours the intellectual forms upon the lower world, andas such its 
activity is quite atemporal. The messianic interpretation of the Agent Intellect 
involves a transpcrsonaland thus depersonalized function, which is always pres- 
ent and active.* whose message isi strongly connected to the nature, of the entity 
that .fulfillsuhci. function! A separated and ever-acting intellect is emanating 
forms, or acts .of intellection, and they are, ultimately, the factors that constitute 
the quintessence of this modd ofimessianisrn: to perfect all the existing intd-' 
Icctsi The peculiar\character\of\he specific human persona who will be instru* 
mental inlconveying^theinessage in human terms is, much less important 1 . In'a^ 
domaindominated by the spirit* hcrc'thc intellectual activity ofboth t he human I 
and. the\ separate intellect^ preestablished dates lose the crucial role they or- 
dinarily play in eschatological messianism. 

Identifying the Agent Intellect with a supernal Messiah provides^ due to 
understanding the significance ot the revelatory experiences, at least insofar as 
the so-called prophetic books of Abulafia are concerned. For this Kabbalist? the 
Agent intdlect is the source of all intellectual acts in man. as well as the main 
source of revdariori. Thus, the information imparted by this intellect! and 
correct' information in general, is presupposed to be either of a salviric nature; 
doscr\to ; thc philosophical view of redemption as an inner spiritual change, or of 
an Apocalyptic nature, dealing with dates and historical events. It is this onto- 
logical transpcrsonal Messiah qua source of knowledge that, according to ec- 
static Kabbalahy the mvstic is unified with and informed, by. 

Buras pivotaHas knowlcdgois Vn the\work\ under discussion and in nicdicval 
philosophica]\iheorics\ we\hould riot forget 'the. aspecfof^wcArnatAisynvolved 
ill this ^oncepK Indeed.Vsomephilosophcrs' , andVi>-stici emphasized, theVnoctic. 
aspect o/ihevAgent. Intellect This is\nof» howcver\an intellect involved only in 
the bumari^cts or cognition but explicitly a cosmic power responsible, according 
to some Versions, nof only for the actualization of the human intellect bur also 
for every- shift of forms' in this lower world. In a deep sense, the medieval 
discissions of the Agent Intellect as articulated after Abu Nasr Al-rarabi betrayit 
tO\be v a v Tuler,of\hc^ubluna^world'. Amvsignificam change is tclatcd tow, and it 
may bcXinderstood^ttia ^cmotvpfyieur rnvlaftit, with thc.assumption^hat*.,thc \ 
highcst\imellecrvJdcniined\with^£odV is WtyoncernedV with processes' taking 
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plac£ iii th^ mundan^ worlo\ Aivthevcosmocrator,\the v^gent \ntellect\s (elated \o \ 
power^ though this power is seefj as totally^mpersona^ However, ^the impersonah 
ton^ oftthe| philosophical descriptions \of the Agent'\Inte!lecr\were (modified oyV 
somelpf the\mystics\ experience^ ofthe cosmocratori this is especially the casein 
ecstat k: Kabbalah! in 'the leases bf Abraham\^u]afia^^dl^.Vitzhao^fAcre\This \ 
aspeci^of ^ower\Acditated\^he\identincation\of yie Aristoreliati nousj>oetikos\ 
which^ad\purelyynoeti4 fi^nctions\iri the system\of tthe Starygite, with, some of \ 
the\jewish\:oncepts of tevior.\In ocher^vords, the personal -and violent j?owerk>f 
the^vMessialtyof jhe ^pocalypticians- was adopted, and thus domesticated, by the 
elevatio\i of\the tMessiah\to the' rank of a cosmic and therefore more'yconstanr 
form kff\>o wer A Roughly ,speaking\ the more )wpular\groupsVernained\interested 
in \he\personalized power,\ which 1 was connected\to political^ and rhiraculousS 
actions ^ fliheUd ng^savio r( while^the ^li tes^onceptuaJ ize<J m essian isrrr|in jte rms V^r > 
regularity, and "omnipresence\ Front thisv poin^ of view, the vMessiah's, descent 
from the line of David Remained crucial iri apocalyptic messianisr^, while\thc 
more ^ehtisrvversionycouldinot [but tae a more, emanations^ explanation\for the 
emergenc\of the 'transcendent redeemed 

In this context; let^me discuss, briefly a gematria, proposed by Abulafia in \ 
Hayyek ha-'.Olam\ ha+Ba, I where', he ' equates "David ben yishal Mashiyah\ to 
"Mashiyah\ben David; Na'ar."' 8 The phrases l are numerical!^ equivalent^ as their 
letters amount \o That) David lis the Ison lpf ^ishai and jchus Related ^o the | 
Messiaf^ isfateommonplacej^ indeed^ cbre^dea in |ewish messianisr^. Wha^is 
significantHiere^s\the\introduction\of the^noun[ »tf Wr,^whicr^ means^lirerally a 
yout^o^ ayervant\Neithei\meaning I lhowever,^makes^sens^ in ^his fcontexti In^l 
my\apinion)y«a'^r h.ere istands'ifor^he^archangel'^Metatrori, whd is Sometimes 1 
designated 'ijby (this. tcrm y m mc \literature\of late antiquityi ic-should be under- 
stood as pointing^to the office of .a minister. Mecatron, was identified by several 
authors^in\theyMiddle Ages^but imost! eminently^by Abulafia, with the Agenk \ 
Intellect, Indeed, \rhere is a cerrainiphenomenological correlarioi between the 
two copceptSs.albeitv.they stem f^om radically different intellectual oackgroundsX 
Imagined VasVhe: angelii power into which Enoch has been translated, Metarroif 
is ^n ^chatologicaf\figure\ because he serves as the redemptive level for human i 
existences Or^ tbevouie^ hand, .Metatron was described in\many early sources ^ 
the\ruler, ofAthe jworld and the scribe that keeps account of the deeds ofi'mcn* 
again\a'\role\.tha^ has ^schatologicaf'^implications. Therefore, the teschatologica^ 
potential p%letatron is hintedat already in the ancient Jewish texts dealing with 
this^ angeh' 

The\salvifii naturebf thevAgen^ Intellect is also implied in its rolejn actualiz- 
ing the^jotentia^human intellect. According to some epistemological theories ikj \ 
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the Middle .Ages, the ^\gcnt intellect 1st the relost oflhuman intellectual (activity ^ 
and" the peak of human intellection as .the union with this entity, fromuhis point 
of vicw| the philosophical interpretation! of rnessianism were rhorc ideological, 
uifthc individual sensei than theological. In some cases we may assume that the 
philosophers (were 1 not only theoreticians, scholasnc analysts of ancient philo- 
sophical texts or their harmony with The religious authoritative texts, but also, 
individuals in search ror telf-realization, and the conceptual framework fjiey 
discussed so carefully also meant foryhem|a way pf\spirituaMcliverancey ni the 
M quotation ive witnevs oncc-again tan identification between the Messiah', here' 
called ^pen David\ and tiie ontological entity^ that\scrvcd as a vnoetic^ salvihc 
powencxactlyVas ikfttheVpassage from Sefa^ha-'Melitzir'' However, in addition toi 
the noctic^runctionlof the yun ion, v namely the knowledge acquired through 
contact with the cosmic intellect, there arc instances in both Muslim and Jewish 
philosophy, and certainly in Abraham Abulafia, of descriprions ofbnti^ identi- 
fication that jverc deemed to pifaduce a more tubstantiar transformation of the 
human intellect. . . f , , \ 

Theuhird meaning of the term mashtynh is "material human intellect." 
namely the intellect after it has undergone a process of actualization. This 
intellectual human capacity is the Messiah of the human soul because it saves the 
soul from its bodily powers. Phrases like "the corporeal kings, "and their peo- 
ples and their powers." all express, aUcgorically, the material side of man. This 
hylic Messiah will save the "people of Israel" from the "historical'' kings; or. 
understood metaphorically, th« human intellect within each man will save'his I 
soul from (he rule of the kings— the materia^ element in man. his desires, and his / 
imaginatioti. Mastering mem is considered by Abulafia to be part of a redemp- 
tive phenomenon as well. This more 'ordinary* vision of the Messiah as a hylic 
intellect assumes in feet that the Messiah is not only a transcendent transper- 
MM power Available to everyone* in the fbrm of the Agent Intellect, but also an • 
intellectual power inherent iin each person. In other words, everyone possesses 
the Messiah, at (east in potential the Messiah is a dimension of man qua man., 
The philosophical interpretation of messianism in terms of intellection, though 
found in the writings of a few other medieval thinkers, was never elaborated in 
such detail as Abulafia did J Indeed.' he was aware ofth cf novelty* of ^iis/ proposal 
andf the (divergences! between/ such An imcllectualisiie' interpretation | and 4hc 
more common'' concepts f& the 'Messiah found among the rabbis or held by 
popular Jewish circles. The tension between these views is evident in the closing 
sentence of the above passage, and it reverberates from time to time in other 
discussions. Nevertheless. Abulafia presents his exposition of such an unpopular 
vie* as an imperative, designed to help the iMuminati to redeem themselves. By 
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disseminating such /in ^ntellectual/undcrstanding /6( die Concept /be *neans^o _ 

help others to s.i\l- rhemsckes, .in even: that apparently ,has nothing'to do with 

their expectation 7 of &e advent of a savior as a human form.' 

Another) passage from Abulafla elaborates on the messianic 'potentiality' 

found rtnlevery human hylic intellect. After mentioning the ^influx of Satan,* 

which is 'none other than the 'likeness of Satan," and then God and "His 

Messiah/' the' ecstatic KabbaJist writes: 

L I / l I i ■ I i lit- J. 

you already know that body is an animal, and the soul is a light, and the intellect is 

an influx. And rnan.bydinr/fliU flesh and blood is like an animal, and [his| soul . 

like fhc light <>1 the' sphere, which governs mw the flesh and the !*«J\. and the 

intellect! lik/ thy influx- that govern^ the sphere by its light, because the sphere is a 

body ina irs/soul/is a living^light /which conceptualizes by /it\ intellect , . . and 

likewise man' is [threefold/ hiVbody from this lowet world, and his Joui from the 

world^ o^thc/tphcrc., and his intellect from the intellectual wyrld ■'. . . and/the ' 

intellectual world ( is an intellect, and the [world of thc| sphere fs HitcUigizing,' and 

the lower world is the intelligibilia, and man is compound of the three of them, in t 

th<f momcn/ oi^nts departure [rrom^his ^°rldj he^nherits them all, because at the I 

fjcginningbc^s F {mclligy:in£, at the middle he is intelligibilia, and^at die end he iyin 

intellect. The BtCAtKM otyiis ^rcauxHuwas^that he will become an inicllecyan /act 

of] intelligizing and intelligibilia/' 



This text build 1 : H parallelism ^errween God. thciinflux, and intellect, on the 
onc|hand,und<thc Messiah, the soul or the^ight and Vhe spheres, and finally the 
animal* corresponding to the body or Satan, on the other. All these' elements are 
found\in man J whose? creation 1 : means an\integratioh of them; The Messiah iar 
therefor* dormant in everv, person, and this capacity- should, be actualized. The 
above itexrsVonspicuousfy. seek to disseminate a spiritual model ol messianisirViri 
which ythe y>bject\ ofVedemptioh is the 1 human souf\or,\according ro\ its YinrA 
formulation, the \humanvintellect.' and 'not necessarily the nation, orVveii a 
certain groupof^coplc^. Thikspirirual messianisrrtsis amintcgrJ partof Abulafta's 
Kabbalah^. Thc^pirituJ forms offnesstanisrrt are expressed by the /first (and third 
meanings, ot the \cim\mashiyah, whichfconsisi\of intellectual processes (that occur , 
within the human *oul and not necessarily t»n the stage,of h-istory., 

Let, me examine closely ( tbe range of concepts that are subsumed .under, the i 
heading, of pmshiyah. Two, deal, exclusively with , internal, messianism— that, is, 
with psychological or noetic, phenomena — treating cither relations between the 
Active Intellect^and.the buman ( intellec%or > tnosc l bcrwccri the actualization of $ic , 
humar^ intellect v and fhe.soul, The, term ,mashiyal? refers in these instances fo a . 
process .thai, has, no external, objective, or immediate historical implications. 
This is a definitive example of individual salvation being expressly described by 
the term mashiyah. 
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As wc have seen, Abulafia calls the term mashiyah equivocal, because the 
three entities it refers to— the Agent Intellect, the material intellect, and the per- 
sona of the Messiah— differ from each other. It is possible, however, to envision 
them also as part of an ontic continuum, with the Agent Intellect on the top, the 
material intellect as the materialization of the Agent Intellect— following per- 
haps Averroistic psychology— and the persona as the external expression of the 
noeric processes between the two spiritual entities. Indeed, this concept of a con- 
tinuum is important because it may allow a more unified reading of Abulafias 
mcssianism, which will encompass the spiritual and individual, and the material 
and national, within a more comprehensive scheme. In the following example 
Abulafia discusses a continuum that starts with God and ends in man: 

' Intellect is a term [applied] to the entity which rules over everything, i.e. the first 
cause of all; and it is called the form of the intellect. The [term] intellect is also 
[applied] to the entity separated from matter, which is emanated from the first cause: 
by the means of this emanation the first entity rules over the moving heavens. 
However He, may,He be y exalted, is the.simple^ intellect. The, [term] intellects the • 
name of the first cause, which is close and acts upon whatever, exists, beneath the, 
heaven^, and^this^srhe.ActiveJntellect, which causes Jthe emergence of] theintellea, 
injtheihuman^oul. Therefore .there are three stages, all three being but one essence 
God, His ( emanation, which is .separated, [from matter], and *hc emanation of this 
emanation, which, is attached to the soul and the soul is attached to it' in a very 
tenacious way, though the two .{i.e. ihesoul and the emanation of God's emanationl 
arc but, oncessence.-" 

In, fact, the, resort to the term mashiyah is, very similar structurally to the 
manner, in < which the. term intellect, is .portrayed here. This intellectual, con- 
rinuum ( whose importance in Abulafias* mysticism is .immense, absorbs the 
messianic figure into a much more stable system, and emphasizes the significance , 
of perfectibility; of 1 the natural order, rarher,than the need ; to transcend ithc 
present order.in a dcfinitivcmanner,'as the^pocalypiic* thinkers woultf assume. 
Indeed, in severalVrcatises Abulafia identified- the Agent Intellea,Whose\ifttnity X 
to ihe transcendent Messiah is paramount', with the Torah, afactthat carries a 
conscrvative'implication of the supernal Messiah. 

One of'the^problems'that haunts any messianic event is the discrepancy 
bcwecn\rheWariousV functions ofthe Messiah as imagined by a given society and 
the persona of the aspirant. In some cases,, the emphasis is laid on the persona 
and its idiosyncratic life. In the case.of the theories, described in this ehaptet, 
however, the persona of the Messiah is much less important than 'fiis function as 
a disseminator of salvific knowledge. In fact, though the transpersonal .Agent 
Intellect in conceived of as embodying itself in the individual hylic intellect;, 
according to the theory of Avcrroes, this\initial person alizatiori is followed by a 
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dcpcrwnaluarion,as,partof(themcntaLcvoluiionof ihcpcrsonjwhois fo become 
the Mt-5.su hn Hi^acquiringmore^advanccd forms of intellection) means an imita- 
tion, of the .separate intellect, a removal of, the importance, of anything, corporeal 
.uk! emotional, in .tactanythingidiosyncratic;. The ooIvingjintcUcctjgradually 
becomes|disincarnatcd, in, order to be able to reach the Unitivc'cxpcricncc; loos- 
ing ns'pnncipium ' individuarionu in order to be able to,becomc ( thc savior of 
others, Abulafia describes the messianic experience, whicfi is tantamount to and 
sometime* even precedes the supreme ecstatic one, in his most important hand- 
book on' a technique to reach an experience of the next, world, namely a strong 
experience; while alive; ' And ir will appear to him as if his entire body, from bead 
to foot, has been anointed with the oil of anointing, and he was 'the anointed of 
the Lord' [mashiyah YHWH] and His emissary, and he will be called 'the angel 
of the Lord" [mal'akh ha-'eiohim]; his name will be similar to that ofhis Master, 
which is Shadday. who is called Metatron. the prince [namely the angel] of the 
[divine] Facc. nv Note the messianic tone, which accompanies' the transforma- 
tion into an angel, especially orf the basis of the messianic background of the 
identification of Enocb with the Son of Man already in the Erhiopic Book of 
Enoch 9:17-19. 71. and. on the other hand, the process of anointment described 
in the Slaivntt Book of Enoch: 

And the Lord Said to Michael. "Go. and extract Enoch from (his) earthly clothing. 
And anoint him with my delightful oil. and put him into the clothes of my glory. 
And so Michael did, just'as the Lord had said to him. He anointed me and be 
clothed me. And the appearance of "that oil is greater than the greatest light, and its 
ointment is like sweet deW. and its fragrance myrrh; and it is like the rays of the 
glittering surf. And I looked at myself, and I had become like one of the glorious 
ones; and there was no observable difference. 33 

Abulafia^ description of the ecstatic mystic's transformation into an angel of 
God 'and his 'feeling of the anointmenr as a bodily experience is indeed reminis- 
cent of the Slavonic Enoch. In both cases Enoch is involved, cither implicitly or 
explicidv. The experience of anointment precedes that of becoming an emissary 
prophet, just as in the ancient Jewish ritual the anointment preceded the, act of , 
enthronement: and, as we have seen, the anointment as prophet precedes the 
transformation of rbe Messiah, from an, individual, into a national Messiah and 
king. To put it differently, the mystical experience, which is tantamount to indi- 
vidual redemption, precedes, that, of receiving the prophetic-politicaLmessianic 
mission. Mysticism, may transform someone into a prophet, and this achieve- 
ment is preceding the royal installation which will someone i<> pore pub- 
lie forms, of activity. The concrctcncss of , Abulafia's description, which, speaks 
not only .about, the reception, of some secrets or a new understanding of the law 
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but also.about personal corporeal feelings, is indubitably related to an ecstatic 
experience: 

The- messianic experience as described above invites a reflection on the 
affinity 'between rime and space in the context of the history of the messianic 
ideas.** The closer to the eschaton the messianic experience is in time, the more 
concrete it tends' to be: by inserting the Messiah into the model of an ecstatic 
Kabbalah', Abulafta not onlv introduces the ancient theme of anointment, which 
is pan ofa ritual, but also that of the feeling of an anointment that has to do with 
the descent of divine influx into the mystic. Likewise, as in the case of Polish 
Hasidismf by modeling the Messiah on an eighteenth-century uaddiq, one 
Hasidic author imported the ecstatic element that also affects the body, in a 
manner similar to Abulafia's mention of the feeling of anointment during the 
experience he conceived of as messianic." This mention is paramount: it shows^ 
that an accomplished mvstic not only imagined himself by resorting to mcs-^ 
Stank terminology, but 'also claimed to have experienced something that was 
part 6f the ancient' royal' ideology as 'part of a mystical experience that can be 
induced and repeated by Tncans'of a mystical technique. This' feeling' allows an 
interpretation of the mystical-mcssianit momenr as one of an experiential pleni- 
tude.' By depersonalizing the apocalyptic Messiah and investing' the mystic with 
a feeling- of anointment', mctaphoric or concrete, this' form of messianisnf re-' 
nounced the tendezvous destined to take place only In the expected dates of the" 
apocalyptic mode. It'is a messianisrrf that is wore concerned 1 , as Vladimir Jan-' 
kclcvitch put it, with' a matter of todav than of tomorrow. 

In his commentary on his own prophetic 'book' Sefirr ha-Hayyim. Abulafia 
reports (inthc third person) a revelation he had This passage' is one of the very 
few in which a medieval figurc'defines'himself as' a Messiah: 

And He said that the mashiyah will arrive imminently, for fie is already born.'And'he , 
continued io discourse on the cntirc'subjcct, and 'said "I am that individual.'' Antfby 
[means' of*] the^seven' luminous windows' he indicated 1 the secret of the seveiT 
names.lnd mat who 'runs fs [tantamount tol the order and the pcrmutator. It U He 
who ipeaks to Razicl and informs him that he is the seventh ofthc prophets. Af that _ 
n m c h c was commanded' to go-to 1 Rome and do al I that' he did , and it is dear that this 
secret has been revealed to him. And he said that during the fortieth year this matter 
returned to Kim and he was shown the image ofa "son of a' king," anointed for king- 
ship, and he is'thc one well known. Hissecretls the form ofBQM, the form ofShDY. 
thcNamc of Sufficient Power,' and his secret name, in the \\L-BM [method],* 6 is , 
YSSh YSSK . . . Fot forty years Israel ws in gloom: light and'darkness, day andnight, 
two: fouf, the retribution of the limbs. Raziel ben Shmud is familiar with the blessing 
and the curse, is acquainted'" with the bastard "son of the menstruating woman." 
[namdyi he is acquainted with Jesus, [andj Mohammed, the "Measure of the Moon 
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in'thc Frontier of the Sun. Upon thefh he will l>uit<i and quarter, in the triangle and 
from Wii words you will comprehend wonders, and the honty he 'gives to Qs(6 is' the' 
"wisdom oPthe Names. 

This passage points up a vital affinity between mystical biography and 
messianic activity. The most important year in Abulafia's literary career and 
messianic activities was 1280, when he journeyed to the pope and wrote such 
major works as Sefer fiayyei ha-'Olam ha-Ba and Sefer Sitrei Torah. as well as 
prophetic treatises. Abulafia was in his fortieth vear. which according to some 
Jewish traditions is when a person reaches the height of his intellectual ca- 
pabilities. Indeed, I assume that the phrase ben ha-Melekh. "son of a king," 
stands for the human intellect, often referred to by Abulafia as a son, while the 
king is the Agent Intellect. We learn from a passage in ecstatic Kabbalah that 
God told the Kabbaiist, using a variety of biblical verses, " 'Thou an my son, this 
day I have begotten you' and also 'See now that I, even I am he,' and the secret 
[ol these verses] is the union of the power— i.e. the supernal divine power, called 
the sphere of prophecy— with the human power, and it is also said: I I.' "'" The 
resort to the verse from Psalm 2:7 at the beginning of the quotation is typical of 
scholarly discussions of the adoption theme in the ancient sacral royalty ideol- 
ogy. But whereas the ancient king was understood to be the corporeal offspring 
of a divine power, Abulafia and his school emphasized the intellectual affinity 
between the higher and the lower entities. It is a spiritual birth, or second birth, 
that is reflected here, allcgoricaily portraying the emergence of the human intel- 
lect in aau and its mystical union with the supernal intellect, an event that not 
only is eschatological. in the psychological sense, but also implies a form of 
intellectual theosis. It does not seem coincidental that precisely in the fortieth 
year of his life Abulafia embarked on these extraordinarily intensive activities. 
Here we can feel how a certain period of life can be considered from an intellec- 
tual as well as a mystical standpoint as a time of critical development and the 
beginning of vigorous messianic activity. From this perspective, Abulafia's biog- 
raphy can be seen as a model of the integration of an intense and extraordinary 
mysttcal life and an adventurous messianic activity.* 0 

It is. therefore, quite plausible that in the writings of the founder of ecstatic 
Kabbalah a messianic process is understood to occur in the realm of psychologi- 
cal as well as external events. Abulafia refers to himself as the Messiah by using 
his proper name in gematria: Raziel = 248 = Abraham. His confession that I am 
that individual" comes in the context of the discussion that the Messiah has 
already been born. Moreover, he mentions the vision of the "son of a king." who 
is none other than himself. On the basis of Abulafia's use of the traditional term 
ben David to point to the Messiah, there is no doubt that the "son of a king" is 
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the son of David. In other words, Abulafia experienced a vision which included 
an image of himself as the anointed one. Abulafia is at the same time a prophet of 
his own messianic status and the Messiah himself. His explicit confession, al- 
ready at the beginning of the 1280s, that he is the Messiah coincides with his 
attempt to see the pope and contributes one more proof that the messianic 
nature of Abulafia's activity in Rome was a result of a prior revelation. 

To be sure, Abulafia was by no means the first to invent this transfer of 
Neoaristotelian philosophy to a messianic understanding of inner processes. He 
was preceded somewhat by Maimonides himself, 41 but even more clearly bv 
R. Abraham Maimuni, Maimonides' son, who presented a messianic explana- 
tion for psychological processes. He also denoted the bodily desires by terms that 
have messianic overtones such as Leviathan and Satan. He discussed the Agent 
Intellect as the entity that can actualize the human intellect and described this 
procedure in eschatological terms. 4 - Moreover, in a late medieval anonymous 
work entided Midrash 'Aggadahwe find a homily on the verse " 'Poor and riding 
upon an ass' 4 ' to the effect that the soul is situated above the material or the 
meaning of this verse is that the soul can subjugate the body." This is an example 
of the concept of the Messiah understood in terms of internal rather than 
external processes, the relations of body and soul. 44 From this perspective, this is 
a conspicuous documentation of the enterprise of awarding messianic inter- 
pretation to Aristotelian-epistemologicaJ concepts during the Middle Ages. In 
other words, the reception of the Greek intellectualistic concepts by some Jewish 
thinkers had sometimes taken idiosyncratic forms, reflecting the structure of 
Jewish thought that invited a more eschatological understanding of the noetic 
processes, 

•Abulafia, however, represents an innovation in comparison to the texts 
of the Midrash Aggadah and R. Abraham Maimon. This Kabbalist was not 
just someone who granted philosophical explanations to Jewish eschatological 
terms, or a commentator on classical texts who had eschatological leanings, but 
was someone who proclaimed himself a Messiah as well. Ostensibly, we are not 
dealing solely with commentary and homiletics on Jewish messianic topics with 
the aid of philosophical concepts. Since Abulafia considered himself to be the 
Messiah, these spiritual and allegorical explanations of messianic concepts are 
directed toward Abulafia himself, namely to the nature of his inner life. They arc 
descriptions of what is happening to him as he tries in practice to actualize both 
his messianic self-awareness and his messianic mission. From this standpoint, 
Abulafia moved philosophy as a hcrmeneutical tool, adopted already by others 
before him to explain concepts without personal implications— at least any that 
we can detect from their writings— to a mote central position. Philosophy sup- 
plied terms tor the inner processes of a man who saw himself as a Messiah. These 
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processes can lead someone to a prophetic experience which only they can 
facilitate one to become a Messiah. 

To be sure. Abulafia was not the first Messiah to appear in the Middle Ages. 
Earlier claimants may even have had a greater influence upon the historical scene 
than he had. But he is apparently the first Messiah who explicitly told us about his 
private mystical experiences. This is a phenomcnologicaJ innovation: a person 
who conceives himself to be a mystic is also offering himself as a Messiah, or a pre- 
tender to the tide of Messiah is also a mystic who established his own school. The 
two aspects should not, however, be seen as mechanically coexisting in one per- 
sonality, but rather interacting and overlapping experiences. In this context, one 
should emphasize the relative neglect of magical elements in Abulafias treatment 
of a variety of messianic themes. The affinity established between messianism and 
mysticism weakened, in Abulafias case, the more traditional affinities between 
messianism and the magical powers of the Messiah. His general assumption is 
that magic, in principle, is possible but nevertheless not to be recommended as a 
desirable form of activity. However, even in the case of the activity of the Messiah 
he attempts to ignore these traits found in popular apocalyptic messianism. In 
Abulafias thought the Messiah should disseminate a certain type of lore— the 
ecstatic Kabbalah that provides a salvific knowledge which will help others to 
redeem themselves. It is the noetic act of informing and the rhetoric necessary for 
persuading, rather than exercising force, that is the thrust of his endeavor. 

By this synthesis between messianism and prophecy— the latter standing 
commonly in his writings for a certain type of ecstasy — Abulafia constructed a 
new model of understanding messianism in Jewish mysticism. Though this 
model does not subscribe to most of the apocalyptic elements common in other 
messianic models, I sec no reason nor to approach it as an independent and 
significant messianic model, to pay due attention to its phenomcnologicaJ struc- 
ture as well as to its historical influence. In any case, the neglect of the possible 
contribution of this messianic model to the more variegated developments of 
Jewish messianism or its description as belonging to "spiritual deviations" 0 may 
bring about an academic— and somewhat dogmatic— view of what Jewish mes- 
sianism was, by reducing it to a monochromatic way of thought. 

Abulafias discussions of the Messiah and his Kabbalistic thought in general 
differ conspicuously from most of the thirteenth-century Kabbalah by its non- 
protological nature. By this term, derived from a word coined by Jon Lcvenson. I 
mean that the ecstatic Kabbalist was not particularly concerned with matters of 
the beginning, namely theories of the emanation of the ten sejiroi. emanation in 
general, or creation. While Provencal and Catalan Kabbalists, as well as some 
Castiiian ones, paid special attention to these issues, Abulafia was much more 
concerned with present spiritual attainments which, when achieved, might be 



-6 



ABRAHAM ABLLAF1A 

conceived of as matters of the end, as spiritually eschatological. Psychology and 
techniques to attain the supreme spiritual experiences, more than ontological 
speculations or sacred history dealing with the Urzeit and Endzcit, dominate 
his numerous writings. 

Noetic Eschatology 

AbulaJia was not the first Jewish figure in the thirteenth century to empha- 
size the present intellectual attainment as the major religious experience. A 
Provencal philosopher and translator named R. Moses ben Shmuel ibn Tibbon, 
who apparently was not known to Abulafia, shows how earlier mythologoumena 
influenced some philosophers and produced a synthesis very close to that ot 
Abulafia's. In his Commentary on the Song of Songs R. Moses writes: 

As long as the material intellect was in poimtiA and did not attain the kingdom of 
God and was anointed with the holy unction, it was called Solomon alone. Then he 
is neither king nor the "son of David," as it was said that 9 "the son of David' will not 
come until all the souls of the body are exhausted." neither the king of Jerusalem . . . 
and the beloved [in the Song of Songs] is the Causa Prima, and the first agent or His 
emissary and His angel, "whose name is like the name of its Master," which is 
identical to the Agent Intellect, and is Metatron. and it was counted at the end as the 
"lesser YHVtH." because of the name ot'iis Master, because it has been said that "my 
name is within it."*'' 

The philosopher resorted CO speculation typical of the Hebrew Enoch in 
older to point out the similarity between the Agent Intellect and the First Cause, 
which correspond, respectively, to Metatron and God. This is not, however, 
solely an ontological description ot medieval Xeoaristotelianism by means of 
Heikhalot literature. Prior to this discussion R. Moses mentions the potential 
human intellect that should be actualized, and the implication is that man's 
intellect should conjoin with the Agent Intellect, a union that is described in 
eschatological terms as the arrival of "ben David." Implicitly. Metatron loo has 
been eschatologized, as the archangel is equivalent here to the messianic ben 
David. To what extent such a passage is a matter of an exegctical move or may 
betray some inrdlectualistic-cschatologicaJ experiences of the author is a matter 
of debate. It has to do with how to understand some forms ot Jewish philoso- 
phies, and I cannot embark here the question of the possible salvific valences of 
Doerk experiences. But the above passage is sufficient to locate this noetic aspect 
of Abulana's eschatology closer to the followers ot Mai mon ides than to the 
theosophical-theurgical Kabbalists. 

Despite the fact that Abulafia passed on and did not bring the redemption, 
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there is no doubt that his conception of a spiritual messianism thrived and 
remained influential in the generations to follow. There is quite a list or extant 
discussions that seem to be influenced by the writings and theories of Abulafia. 
Onc of the reasons is that his views approximated the philosophical thinking of 
his day as typified by R. Moses. The other was the fact that his idiosyncratic life 
did not become the most characteristic aspect of the eschatological scheme he 
proposed. I will present only one aspect, from an anonymous work dating from 
the middle of the fifteenth century and apparently composed in Italy." 1 ' Follow- 
ing the views of Abulafia. we hear an interesting exposition of messianic con- 
cepts through internal modes and philosophical constructs: 

The great salvation that is the true salvation and the perfect redemption which after 
it will never again be an exile will transpire through the agency of two angels.'" One 
is called Elijah and the other the son of David. "Elijah - is an allusion to the 
intellectual power whereas "son of David" alludes to the prophetic power. The son 
of David will not come until all the souls of the body are exhausted.' 1 '' This passage 
states that the power ol prophecy, which is allegorical ly rendered as the son of David, 
will not indwell unless all the bodily powers and all the instincts be terminated, in 
other words be subjugated and acquiescent to the powers of intellect and prophecy. 4 " 

We can see how a classical Jewish apocalyptic conception which argues for 
the coming of Elijah before that of the Messiah, the son of David, is given to a 
philosophical- mvstical explanation. Elijah is transformed into a term for the 
intellect or the power of the intellect that has been actualized. This process of 
actualization is the prerequisite for the arrival of the son of David, who becomes 
a metaphor tor the prophetic faculty in man. This text exhibits the same type of 
perception that has as its reference philosophy or psychological-philosophical 
processes, as a prepositional stage for the actual prophetic phenomenon, all to 
explain the essence of the Messiah, the son of David. Obviously ben David is not 
conceived of here to be an historical personality but rather simply a stage in 
the mystical development of a certain person. When the redemption is finally 
reached, all of material forces, "all the bodily powers," will be subjugated to the 
spiritual ones, just as the Messiah-king will behave in history in relation to thc 
focs of God. This is the applied meaning of spiritual messianism: there is to be 
no substantial change in historical reality, sociological structure, or geographical 
location of the nation: there is to be an alteration solely in the relationship of the 
spiritual world to the material world. As long as the spiritual world can rule over 
the physical or corporeal, then we have the special indicator of the rime of the 
Messiah. Even though it is possible to have the involvement of a historical 
personality, he is not mentioned and he is not a necessary component of this 
process. It follows that this specific "messianic idea," the redemption of the 

■ 78 - 



ABRAHAM ABL'LAFIA 



individual, allows for different types of" redemption for different people. Re- 
demption depends ultimately on the spiritual perfection of the individual, who 
aJonc is responsible for his personal salvific attainment. 

This point should be stressed because a dominant theory in modern scholar- 
ship denies categorically that Judaism contained a conception of individual 
salvation or personal messianism before the middle of the eighteenth century. 
Scholem. for example, asserts that "the question of private or individual redemp- 
tion is a totally modern dilemma, and docs not exist in Jewish tradition before 
^O.^ 1 It is obvious, then, that Abulafia's view marks a radical departure from 
popular cschatological notions. Here the historical stage is abandoned, at least in 
two out of three definitions of the term mashiyah. which are presented as philo- 
sophical processes. S2 These discussions invite a revision of Scholem's view of 
messianism. which is inclined to restrict this phenomenon to its apocalyptic 
forms." A similar propensity is evident in the view of religion as presented in the 
works of Joachim Wach, who emphasized the role of salvation in the general 
economy of religion. According to Wach. "The presence of a savior is a mark 
that distinguishes religious from philosophical doctrines of salvation. Philosoph- 
ical doctrines teach that human beings are saved by their own efforts: religious 
doctrines proclaim the principle of salvation by another." 5 * This strong distinc- 
tion between the philosophical and the religious ignores some medieval forms of 
syntheses between the two forms of spirituality, which attempted to internalize 
the traditional savior understood as an external factor and to interpret the 
objective sources of knowledge as the savior, what Wach would call the "other." I 
suspect that V/ach's reduction of the other to a human or a human-divine figure 
constitutes a bias stemming from his particular religious background. His em- 
phasis on Grenzsituationen. those human experiences that reflect the hnitude 
and nothingness of the individual and the necessity of a redemption coming 
from outside, more precisely as grace, is quite relevant. B They reflect the search 
for salvation as generated by a feeling of finitude, want, or crisis, in a way 
reminiscent of some of Scholem's formulations.* 1 No one would deny that 
Ortnsatmdonen may inspire sal vine or messianic aspirations. It would be advis- 
able, however, not to reduce the whole range of messianic models to a total, 
apocalyptic restructuring of a distorted nature or a terrible history. More positive 
drives may also be at work in models that arc inspired by much more activistic, 
dynamic approaches fertilized by forms of thought like Aristotelian noctics. 

Natural Redemption 

Thus far we dealt with the issue of inner, spiritual redemption in the writ- 
ings of Abraham Abulafia. One would expect this emphasis on the mystical 
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moment to lead to wo antithetical processes. First, an individual who undergoes 
an extraordinary inner experience is likely to withdraw from taking an active 
part in community affairs and devote his efforts to his personal redemption. 
Second, someone who had experienced mystical union with God and received 
revelations, or prophecy, might envision himself as being capable of effecting 
catastrophic, historical changes. However, neither of these two possibilities fits 
the case of Abraham Abulafia. He did in fact play an active role on the historical 
scene and did not become a recluse; and the changes in the course of history he 
sought to effect were not at all catastrophic. Abulafia saw historical redemption 
as a natural process. In his view, the messianic event occurs without the need ot 
any extraordinary intervention from supernatural powers— without breaking 
the framework of nature. 

The first of three explanations Abulafia offers for this process is astrological. 
In a few of his writings Abulafia repeats an expression that is typical of him alone; 
the term renewal', hiddush. in order to describe the re-appearance of a govern- 
ment in Israel. In this context, Abulafia uses the term mrmshalah.'' 7 Abulafias 
understanding of the concept of renewal is similar to many traditional Jewish 
understandings of this term: renewal of the month, for example, depends upon 
the ongoing renewal of the moon, a natural process of constant return to a previ- 
ously existing condition. Hence the redemption of the government of Israel is a 
return to a certain situation, just as over the course of rime constellations return 
to previous positions in the sky. From this perspective. Abulafia holds a highly 
special view of redemption. It would appear that he is not advocating a process in 
which history reaches its end and then enters a new. irreversible phase of mes- 
sianic existence from which there is no return to a state of diaspora. Instead he is 
describing a spiral in which the Jewish people can regain their lost statehood. All 
this is pan of what he conceives to be a natural process that can be compared to 
the procession of the stars every several thousand years. ss This theory of Abula- 
fia's recalls Nietzsche's opinion concerning the recurrence of events (though not 
in a regular cyclical pattern) an infinite number of times, for eternity. 

The second model of the natural interpretation of redemption is Aristo- 
telian. This explanation is based upon the assumption that ail potentialities will 
at some point in time reach their actualizations. The idea is that since time is 
eternal, it is illogical to suppose that a potential reality will not at some point be 
actualized. Therefore the notion of Jewish statehood, which is actually an idea 
that has already proved feasible, must again come to fruition. v ' The notion of 
necessary actualization is not unique to Abulafia. Ideas of this type circulated 
among Jews and Arabs during the Middle Ages through pscudo-epigraphk writ- 
ings attributed to Aristotle. 60 Even so. it seems that Abulafia places a stronger 
emphasis upon this notion than can be found in other compositions, including 
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pseudo- Aristotelian works, and in the appropriation of R. Yitzhaq ibn Latif, 
apparently because of his conviction that the actualization of this particular 
potentiality was to happen in his time, the very- decade in which he was writing. 

The third interpretive model is concerned with the progressive nature of 
nun. Abulafias insight into history, dealing the rise and fall of nations, appar- 
ently convinced him that the Jewish people could rise again. In his youth, the 
1250s and 1260s, the land ot Israel was the focal point of a gigantic struggle 
between the superpowers of the Middle Ages: the Mongols and the Mameluks, 
in addition to the Crusaders. In an unstable situation such as this it would be 
String to suppose that the Jews could also be integrated in an historical process 
that would allow them a foothold or even a victory by exploitation of a certain 
constellation of events. This background of bitter struggle seems to be pertinent 
to the rise of messianic expectations during times of great international crisis. 
Abulafia was not the only one to recognize the inherent messianism of this 
particular historical situation. This is the same background for the thoughts of 
R. Yehudah ha-Lcvi when he pondered the success of the Crusaders in capturing 
the land of Israel. This perspective also relates to the modern Zionist ideal, 
which flourished and gained strength while another great power, Britain, to 
occupied Israel. These international struggles seemed to foster among the Jewish 
people underlying expectations of political and military activism. As long as the 
international situation remained stable, the Jews had very little chance of regain- 
ing political power. 

The contemplation of human nature, in the ways in which nations rise and 
fall, is strong in Abulafia's writings. In Sefer ha-Mclammed, for example, he 
sates: "Even what will happen in the future, such as the coming of the Messiah 
and the kingdom of Israel, arc not impossibilities or to be denied logically, 
because thus we see every day with the nations of the world. Sometimes these 
have dominion over those (and vice versa), and this is not a matter that nature 
can deny but rather human nature decrees that it be so." 61 

Abulafia's theory of human nature had a certain historical influence. At the 
end of the thirteenth cenrury a Jewish intellectual, R. Joseph Caspi of Provence, 
raised the possibility of the reestablishment of the Jewish state on the basis of his 
contemplation of the rise and fall of nations throughout history. It is likely that 
through Caspi this idea later appeared in a composition of Spinoza's, as has been 
suggested by Shiomo Pines. 62 Spinoza suggested that a Jewish state might be 
founded under particular political conditions. An historical affinity between 
Abulafia and Caspi is likely, for the latter was indeed aware of another work of 
Abulafia's as well. 63 This could explain how Spinoza came to know this concept. 

These three interpretations, the astrological-repetitive, the Aristotelian- 
probabilistic, and the ecstatic-spiritualistic, possess a common denominator. 
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Unlike the popular outlooks, as presented in Jewish eschatological works pro- 
duced during the talmudic period and in the early Middle Ages, Abulafia does 
not advocate a disruption of nature as a necessary condition for messianic re- 
demption, but rather calls for the fruition of its hidden potentials. This develop- 
ment indicates a rise of a certain special train of thought that is more characteris- 
tic of the second elite among the Jews i n the M iddlc Ages than of popular thought 
that tended to link redemption to a total disruption in history and in nature. 

Abulafia's views of inner redemption and outer narure are quite similar. In 
both, what is referred to is the actualization of something that is already in 
potenria. Redemption of the soul or of the intellect does not disrupt the spiritual 
development of a person but rather brings that endeavor to its final perfection. It 
is an ongoing process of evolution, much like explanations of objective nature. 
The changes that occur in both the inner and outer natures can be understood as 
processes that do not require a disruption of their respective frameworks. 

New Year, Anointment, Messianism 

Abulafia composed books in a variety of literary genres. A Commentary on 
the Pentateuch, works on the secrets included in Maimonidcs' Guide of the 
Perplexed and on Sefer Yetzirah: mystical handbooks which deal with the re- 
quired techniques to reach ecstatic experiences: and "prophetic books" which 
record the revelations he experienced. All but one of the prophetic books have 
bccnlost, but the commentaries he wrote on them are extant. Most of these 
prophetic books and commentaries were written around 1280, the year when 
Abulafia planned to meet the pope. Indeed, the more interesting messianic 
expressions used by Abulafia occur precisely in those dense and concise booklets. 
Let me focus on just one passage, found in the commentary on Sefer ha-'Edut, i 
book originally composed in Rome in 1180, where he records, two years later, 
what he heard from the supernal realm: 

He said that he was in Rome at that time, and they told him what was to be done 
and what wis to be said in his name, and that he tell everyone that "God is king, and 
shall sur up the nations," and the retribution!!] of those who rule instead of Him. 
And He informed him that he was king and he changed [himself] from day to day, 
and his degree was above that of all degtees, for in truth he was deserving of such. 
Bur he returned and again made him take an oath when he was staying in Rome on 
the river Hbcr. . . . And the meaning of his saying: "Rise and lift up the head of my 
anointed one"— refers to the life of the souls. "And on the New Year" and "in the 
temple"— it is the power of the souls. And he says: "Anoint him as a king"— rejoice in 
him like a king with the power of all the names. "For I have anointed him as 1 king 
over Israel"— over the communities ot Israel, that is the commandments. And his 
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saying: "and his name I have called Shadday. like My Name"— whose secret is 
Shadday like My Name, and understand all the intention. Likewise his saying. "He 
is 1 and I am He," and it cannot he revealed more explicitly than this. But the secret 
of the "corporeal name" fa the "Messiah of God." Also "Moses will rejoice," which 
he has made known to us. and which is the five urges, and I called the corporeal 
name as well . . . now Razicl started to contemplate the essence of the Messiah jnd he 
found it and recognized it and its power and designated it David, the son of David, 
whose secret is Yimelokh."* 4 

Between quotation marks I have put those phrases I believe are from the 
original but now lost prophetic book upon which Abulafia is commenting. 
Abulafia received a scries of commands dealing with the installation and anoint- 
ment of the Messiah in the Temple on the Jewish New Year. This presumably 
happened in Barcelona, the very city where, some lew years earlier, Nahmanides 
formulated his view on the Messiah's revelation in Rome. The anointment as 
king is connected here explicidy with the New Year. 

Indeed, Abulafia insisted on meeting the pope on the eve of the New Year, 
and shortly after mentioning it he wrote the above passage. 1 ''' Thus, the revela- 
tion about the installation of Abulafia as the king-Messiah and the attempt to 
meet the pope coincide. The anointment at the time ol the New Year recalls an 
ancient Near Eastern ritual that had also been adopted, according to some 
scholars, by the ancient Israelites, when the king was installed."' The king 
referred to here is quite explicidy a messianic figure. Thus, we may learn some- 
thing more about the self-perception of Abulafia from the revelation he received 
on the very day he went to see the pope. The proximity of planned events 
suggests that his visit to Rome may even have entailed not only a scholastic 
discussion about the nature of Judaism qua mysticism but also an attempt to be 
recognized and even be crowned the king-Messiah by the pope himself. If this 
conjecture is correct, may we assume that "the temple" (miqdash)is none other 
than St. Peter, where he intended to meet the pope on the eve of the New Year. 

This hypothesis may illuminate the significance of Abulafia's use of the topos 
of the Messiahs coming to Rome in order to become an actual Messiah. It is also 
pertinent to point out the possible impact of the influential apocalyptic book 
Sefir Zcrubbavfl on the emergence of the role of Rome as the locus of the 
messianic advent. The book contains an important episode concerning the 
revelation of the Messiah and of Metatron to Zerubbavel ben Shc'altiel in Rome. 
In this revelation the Messiah appeared to the pseudepigraphic writer as a de- 
spised and wounded man. and then he transformed himself into an appearance 
"like a vouth [na'ar] in the perfection of his beauty and pleasing, a young man 
the like of whom there is none."''" In Abulafia's text the term w<i'tfr describes both 
the Messiah ben David and Metatron. If Abulafia was acquainted with Sefer 
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Zerubbavel. it might have made encouraged him to expect a messianic revelation 
in Rome. If this conjecture is correct, the passage from Sefer ha-Hayyim, a book 
which was composed in 1280, apparendy in Rome, allows the possibility that 
Rome may have constituted not only the place of a confrontation between the 
Messiah and the pope, but also the place of an eschatological revelation for both 
Abulafia and the author of Sefer Zerubbavel. 

This eschatological scenario has been interpreted by Abulafia himself as 
dealing not only with an historical event but also with another one, accessible by 
means of allegory. Anointment is related to the spiritualization of the religious 
life, the "life of the souls" (hayyei ha-nefashot). This spiritual view is reflected in 
the title of one of Abulaha's commentaries on the secrets of Maimonides' Guide: 
Ijuyyei ba-Nef'esh intended to redeem readers by divulging the secrets of the 
Guide, which were treated as the secrets of the Torah." 1 In fact, this redemption 
is formulated in extreme mystical phrases which presuppose a mystical union 
between the mystic-Messiah and God: "He is I and I am He."''" The messianic 
mission is conceived on a double plane: the spiritual one, consisting of an 
anointment by God which is tantamount to a strong mystical experience, and 
the corporeal, consisting of designation as king ot the communities or Israel. Yet 
even the term yisra'el should not be understood here in its plain sense alone. In 
several discussions in Abu la has writings it stands for the numerical value S41 — 
for the Agent Intellect, sekhel ha-po'el—ind this gematria is quite important in 
the passage under discussion. In other words, an external event that Abulafia 
hoped will take place— his coronation, actual or allegorical— may be seen as 
more consonant with popular forms of cschatology, and in some cases even with 
the apocalyptic mode/ 0 

Nevertheless, the spiritual interpretations of these aspirations have been 
inserted, consciously or not, into the very formulation of external messianism, 
both by allegory and by numerology. In other words, Abulafia's discourse in- 
volves two different registers: one apocalyptical, apparently the result ot an 
earlier rcvclauon. the other allegorical. While the former is much more dynamic, 
using more verbs and describing a drama evolving in a certain time and place, 
the spiritual allcgorcsis is more static, marked by a greater resort to nouns. While 
the first register is more temporally bound, the second appears to describe 
atemporal experiences. The corporeal, external events that are described by the 
"original" revelation serve as a text that, like the biblical stories, should be 
allegorized in order to point to inner, spiritual experiences. Even so. the spiritual 
interpretation, inspired by an axiology that prefers what Frank and Fritzic Man- 
uel called the eupsychia to the euchronia, did not displace the allegorical, at least 
not explicitly. In fact, the more archaic axis, based upon sacred geography and 
time as well as hypostatic entities, was at least rhetorically preserved. 
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Metatron: Yaho'cl, hu' ha-Go'el, Ben. Enoch 

According to some scholars, already in pre-Christian forms of Judaism it is 
possible to detect a hypostatic angelic power which was granted the name of 
Cod and sometimes plays an eschatologicaJ role. This is true insofar as the Son 
of Man some ot the early angelic conceptions of Jesus arc concerned. In earlier 
Jewish texts the angel Metatron was conceived of as having a redeeming func- 
tion. Some of these views are related to the redemptive role ot Cod's leading 
angel, who possessed the divine name, in Exodus 23:20-21. or the expression 
"the redemptive angel," ha-mal'akh ha-goel in Genesis 48:16 or Isaiah 6^9. It 
stands to reason that these powers arc nothing but angelophanies that represent 
the divine intervention in history. It is the divine name that is sometimes 
described as present within these angelic manifestations, which are devoid of 
proper names. The later Jewish eschatologies resorted to the redemptive role of 
these angelic powers in order to build up their own vision of the end. From this 
point of view, an important aspect of medieval eschatology— Kabbalistic, philo- 
sophical, and that of Hasidei Ashkenaz— should be better understood as dif- 
ferent interpretations of ancient mythologoumena. 

In my opinion, Abulafia must have been acquainted with some of the 
literary formulations of this development. He not only quoted some of the 
extant texts related to it but also claimed to have encountered some of those 
angelic powers as part of his own mystical experiences. In his greatest commen- 
tary on the Guide of the Perplexed Sitrti Torah. we read: 71 

The thing that is actualizing our intellect from its potentiality is an intellect which is 
called in our language by many names, and it is the prince of the world, and 
Mcutron, the angel of the [divine] Face . . . and its name is Shadday, like the name of 
its masicr, and its cognomen is Metatron . . . and it is wise, [and] speaking. * the 
universal spirit, which has been called by the philosophers the Agent Intellect . . . 
and the divine Spirit, and Shekhinah. and the faithful Spirit, and the kingdom of 
Heaven'' . . . and in our language the intellect has been designated by the [terms] 
mal'akh and keruv. and in some places it will be called "Elohim. as we have said 
concerning the fact that its name is like that of its master, and behold the sages have 
called tt Enoch and sard that "Enoch Is Metatron" . . . and the first name out of the 
seventy names of Metatron is Yaho'cl whose secret is Ben . . . and its name is 
'Eliyahu and it is also the explicit name Yod Yod Vav,"' which is the double 
name . . . and behold, it also "is the Redeemer" ( )>u lut-go'el) and ii is "in rhe whole" 
(ba-kol) of "your heart," {libbekha) and it is the ruler of the world. '' 

In this passage Abulafia draws upon a still unparalleled version of a Commen- 
tary on the Seventy Names of Metatron, which he attributes here to R. Elcazar of 
Worms. The correctness of this attribution has been questioned," but certainly 
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the text was written by an Ashkenazi figure who preceded Abulafia by at least 
decades. There are several differences between the manuscripts that preserved 
this early thirteenth-century text and its quotation by Abulafia, but I shall 
analyze in the version found in Stfer Sitrei Torah, where che explicit claim of the 
author is that he adduces a verbatim quotation, not a paraphrase. 

Abulafia's version of the Ashkenazi text links by gematria several concepts 
Ben ■ 'Eliyahu = Yaho'el = hu' ha-Go'cl ■ ba-kol = libbekha = Yod Yod Vav = 
yhwh + yhwh * 52. There can be no doubt that gematria was as essential for 
creating this equation as the eventual conceptual relations between its members. 
What is conspicuously absent in the Ashkenazi discussion is any intellectual- 
hyposcatic status of Metatron, characteristic of Abulafia's writings. The arch- 
angel is described in stock traditional and mythical forms of late ancient and 
early medieval Judaism. The name Yaho'el is known from the ancient Jewish 
apocryphal literature, the Apocalypse of Abraham. ' This angel was superseded 
by Metatron, and some of the former's attributes have been transferred to the 
latter."" Moreover, very ancient material related to Yaho'el survived for more 
than a millennium and surfaced in Ashkenazi literature.™ Is this also the case for 
the relation between Yaho'el and the concept of redeemer? Only a tentative 
answer can be offered. It is not certain how relevant Abulafia's version is. More- 
over, it might be claimed that relations between the disparate elements put 
together by the Ashkenazi author by the artificial means of gematria may not re- 
flect any earlier correlation. Nevertheless, the linkage between the terms should 
be addressed as Abulafia has formulated it. 1,1 

Though the phrase hu'ba-go'elh not found in the Ashkenazi manuscripts of 
Seferha-Hcsheq, the whole context of the sentence adduced by Abulafia describes 
Yaho'el as present in some critical moments in the history of the Jews, such as the 
Exodus: he was the messenger that saved the Jews at the Red Sea."- Thus, Yaho'el 
is identified with the anonymous angel that led the people of Israel into the 
desert, as the nexus between its theophoric name and the biblical view of the 
presence of the name of God within that angel demonstrates. 8 1 The assumption 
that Mctatron's name is like that of his master reflects in fact a similar statement 
related to Yaho'el.* 4 The angel of the divine presence, by dint of the dwelling of 
the divine name in it, is a redemptive entity by definition, and I see the occur- 
rence of the gematria more as a technical issue which reflects a logic of the role 
aitributcd to Yaho'el. The .Ashkenazi text assumes that Metatron. via Yaho'el, is 
related to the idea of sonship, bev; it is strongly connected to the divine name, 
either in the theophoric name of the angel Yaho'el or because of the significance 
of the much less clear formula yod yod vav, or because fifty-two is twice the 
numerical value of the Tctragrammaton. Several scholars have drawn attention 
to the affinities between certain ancient views regarding Jesus and Yaho'el. * s The 
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eschatological aspect of this constellation of hints, however, is crucial for our 
discussion here. Mctatron is portrayed, according to Abulafia's quotation, which 
I accept as reliably preserving an earlier tradition, as the Redeemer, 

The occurrence of the Redeemer in Abulafia's quotation is, 1 believe, part ot 
the original vision of the Ashkenazi text and its source. This conclusion is 
corroborated by the eschatological implication of the figure of Elijah, as well as 
by the possibility of the occurrence of the phrase yeshu 'a sar ha-panim. " Yeshua, 
Prince of the Face," which has been identified by Yehuda Liebes as a reference to 
Jesus Christ. •* Licbes's proposal, originally based on the Ashkenazi text which 
does not contain the phrase hu ha-goeL is therefore corroborated by Abulafia's 
version. In my opinion, both Abulafia's passage and the Ashkenazi one reflect a 
more complete version, which combined the two phrases. U this conjecture is 
correct, than an early text treating Mctatron as identical to Yaho'cl, Yeshu a Sar 
ha-Panim, Ben, Go'el, and the high priest was in existence before the extant 
versions but underwent at least two forms of censorship, which produced the 
two versions. How early such a text was is difficult to calculate. Whether this texr 
reflects a pre-Christian Jewish concept of the angelic son who possesses or 
constitutes the divine name is also hard to ascertain. If late, the Christian, or 
Jewish-Christian, nature of such a Hebrew text cannot be doubted. 

For the term ben, the justification proposed by the Ashkenazi manuscripts is 
not only a matter of numerical equivalence but is also related to the term ben 
'adorn, "man" or more literally "son of man," much as Mctatron is the transla- 
tion of Enoch, who was a man."' In fact, this justification is sufficient in the type 
of associative reasoning characteristic of the Ashkenazi texts based on gematria. 
This description, however, deserves a second look. The ben in the expression ben 
'adorn may be a reminder of the human extraction of Metatron qua Enoch, 
namely of his status before the translation. But this explanation, offered ex- 
plicitly by the text, may reflect an earlier and different understanding of the 
nature of the Son. It may stand for an earliet perception of an oncological 
hypostasis possessing messianic overtones, named the Son of Man, known in 
ancient Jewish and Christian apocalypticism, f " 1 which reflects in the later sources 
the achievement of Enoch when he becomes Metatron. In the Hebrew Enoch 
(Chap. XLVIII, C, 7) God describes His relationship with the translated Enoch 
as that of a father. Such an assumption is corroborated by the view already found 
in the Ethiopian Enoch 71:5, where the patriarch describes a heavenly entity 
called Son of Man, which is also the eschatological judge of the world, an 
attribute found also in the Ashkenazi text.*'' I am inclined to see the sonship as 
reflecting the hypostatic Metatron rather than the righteous Enoch. If this view 
is correct, than the Ashkenazi material preserves a much earlier tradition on 
Enoch's ascent and translation. Already in 4 Ezra 7:27-50 God refers to the 
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Messiah as His son.'* This sonship is interpreted by Abulafia is several discus- 
sions as dealing with the transformation of the mystic by means of the actualiza- 
tion of the intellect, produced by the illumination of Metatron, the Agent 
Intellect. While Enoch has become an angel by the elevation of his body for 
Abulafia someone becomes a son in his spirit.' 1 Different as these forms of 
sonship are, the Ashkenazi passage and Abulafia's numerous discussions ex- 
pressed these sonships in the context of the same earlier figures, Eliyahu and 
Enoch, and earlier traditions. 

It is difficult to prove to what extent Abulafia is drawing upon earlier stands. 
He belongs to what I call the innovative impulse of Kabbalah, an approach that 
allows the Kabbalist much greater room for creativity than earlier. Nevertheless, 
provided that he explicitly relies on an Ashkenazi text whose formulation is not 
matched by the available manuscripts, it may be assumed that he could get 
access to views that arc less conspicuous in the extant versions of the passage 
Abulafia quoted, or to additional material that could inspire him to emphasize 
the sonship motif. 

We may assume, for example, that the importance of sonship was found 
even in philosophical texts in relation to Metatron, as we learn from a passage 
written by Abulafia's younger contemporary. R. I^cvi ben Abraham, a Provencal 
philosopher. 

"Tell me what U His name" [Proverbs 30:4! because granted rh.it His essence is 
incomprehensible [to anyone] but to Him, it is written [His] name in lieu of 
Himself. "What is the name of His son" [ibid.] hints ar the separate intellect [namely 
Agent Intellect] that acts in accordance to His commandment, and it is Metatron. 
"whose name is the name of'his Master" [BT, Sanhtdnn. fol. 38b]. and he [Mctatronj 
also has difficulties in comprehending His true essence [ amitato] and in figuring 
out His essence \letzayyer mahuto\ , . . the [separate] intellects are called His son. 
because of their proximity to Him and the fact that He created them without any 
intermediary.' 2 

It seems that Abulafia shares with the Provencal philosopher as much as he 
does with the Ashkenazi author: the identification of Metatron with the Son of 
God, in a context explicitly mentioning the divine name. H. A. Wolfson has 
claimed that "in the history of philosophy an immediate creation of God has 
been sometimes called a son of God. Thus Philo describes the intelligible world, 
which was an immediate creation of God and created by Him from eternity"*' 
If Wolfson is correct, then we may speak about a line of thought, independent of 
the christological sonship, that could have affected Abulafia's understanding of 
the Agent Intellect as the Son of God and as Metatron. 

Metatron as the Son is also mentioned elsewhere in the work of Abulafia's 
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school,'** and. as Ch. Wtrszubski has shown. Abulafian passages on Metatron 
and the Son were translated into Latin and become influential in Christian 
Kabbalah.' ls Indeed, the history (yet to be written) of the reception of the 
Mctarronic constellations of ideas in Judaism would probably enable us to un- 
derstand the significant impact of the various avatars of the figure of Enoch. The 
"Enoch movement." to use J. J. Collins's term,"*' did not completely disappear in 
late antiquity. By the mediation of the Enochic themes — which survived in 
Hebrew in the Heikhalot literature, in the succinct talmudic discussions con- 
cerning Metarron. the targumic discussions of the Son of Man as Messiah''" and 
in fragmented mythologoumena transmitted into the Middle Ages, as the apoc- 
alyptic literature where Metatron reveals eschatological secrets and literature 
related to the seventy names of Metarron. or via the astrological and magical 
literatures.'"* or perhaps even additional material was available to some Kabba- 
lists and conceived as later fabrications'*''— the apotheotic impulse become more 
and more accentuated. It was backed in the thirteenth century by the individu- 
alistic tendencies that were related to Greek philosophy and reverberated in 
Christian Kabbalah when combined with christological speculation. Enoch and 
Metarron were still invoked as part of the apotheotic ideal, and numerous 
passages in eighteenth-century Hasidism deal with the extraordinary mystical 
achievement of Enoch the shoemaker. In fact, owing to the influence of Kabba- 
lah, both eighteenth- and nineteenth-century Hasidism and nineteenth-century 
Mormonism have adopted Enochic elements and represent, to a certain extent, 
an echo of the Enochic movement. 100 

The redemptive role of Metatron is attested long before the Ashkenazi texts. 
The insertion of the figure of the Redeemer required some mathematical leger- 
demain, as the anonymous author had to add the pronoun kuin order to link 
numerically the idea of the redeemer. ha-go'eL to the scries. Thus, it is quite 
reasonable to assume that the Ashkenazi writer attempted to offer a numerical 
justification for an idea already in existence, which presumably linked Metatron, 
Sonship, the divine name, and a redemptive figure. In the context of the dictum 
that "Enoch is Metatron." as in the Ashkenazi text as well as Abulafia (in the 
lines immediately following the above passage), and even more against the 
background of the ascent in the Hebrew Enoch with its description of Enoch's 
enthronement as the angel Metatron,"" we are faced with another Jewish ver- 
sion of the royal ideology. Sonship, leadership, enthronement, the granting of a 
divine name, and the eschatological role— all these together when related to the 
same human being arc reminiscent of important aspects of the Mcsopotamian 
pattern. If we add the motif of anointment mentioned in the Slavonic Book of 
Enoch and its possible reverberation in a certain form in Abraham Abulafias 
book Hayyei ha-'Olam ba-Ba. we may speak about a constellation of themes. 
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described by some scholars (especially G. Widcngrcn) as characteristic of the 
sacral royalry ideology. lo: 

The constellation of ideas described above in the context of Yaho'el is, 
however, more than a continuation of speculations on themes that stem from 
hoan* antiquity. In my opinion, in Abulafias writings there is ample evidence to 
claim an experiential encounter with Yaho'el. In the most important apocalyptic 
writing extant. Stfer ha- Or. Ab alalia reports a lengthy vision dealing with apoc- 
alyptic wars and asks God tor an explanation of the meaning of his vision: 

My Lord, tell me the solutions 10 * of the wars I have seen in a vision."** And he 
showed me an old nun, with white hair, seated upon the throne of judgment . . . and 
He told me Go and ask that man who sits on the mountain of judgment and he will 
tell you and announce to you what are those wars and what is their end. because he is 
out or vour nation. And I have ascended to the mountain of judgment and come 
close to the elder man and I tell on my race towards the earth before his legs, and he 
placed his two hands upon me and he stood me upon my legs before him and said to 
me: "My son, blessed is your coming, peace, peace unto you" . . . "And my name [isj 
Yaho'el. that I have agreed'""' to speak with you now several years and this is the 
reason your name will be RoVy'd 1 * the visionary. ihcsonofMeqor'd 10 " . . . and the 
name of the fifth \ hamiyshry \ long is Meshiyhy."" 1 and he will be a king after the end 
of the time of the four kingdoms." 10 " 

There can be no doubt that the fifth king is the Messiah. The fourth is the 
elder man, who was described as belonging to the nation of Abulafia. On the 
other hand, the elder man presented himself xs Yaho'el. I take the two hints as 
pointing to 'Elivahu, who is a permutation of Yaho'el. Indeed, 'EJiyahu. the 
fourth, precedes the Messiah, the fifth. If we accept the statement attributed to 
Yaho'el at its face value, this angel had already been revealing himself to Abulafia 
for years. Moreover, he addresses the mystic as a son. an issue that is reminiscent 
of the adoption theory in Abulafias thought, as well as the occurrence of the 
term ben. The discussion in Sef 'erha- Or berween Abulafia, whose personal name 
is Abraham, and Yaho'el. recalls the sole other conversation of this angel with a 
human being, that found in the Apocalypse of Abraham, where again it is 
Abraham who is his partner in a revelatory dialogue." 0 Is this similarity a matter 
of coincidence? May we assume that Abulafia or his medieval sources had access 
to the ancient apocalypse, just as some Jewish authors between the eleventh and 
thirteenth centuries had access to ancient Jewish writings unknown in the rab- 
binic writings beforehand?'" 

Indeed. Abulafias experience should be understood on two levels. First are 
the figurative visions, in which external events arc interpreted eschatologically— 
in the present case pointing to the final battles between three kings, which are 
followed by the ads-ent of Yaho'el-'EIiyahu and then the Messiah himself. On a 
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second level, Abulafta would interpret both his vision and its eschatological 
interpretation allegorically. as dealing with internal spiritual processes, or pro- 
cesses taking place between the human intellect and the Agent Intellect. The 
eschatological scenario turns into a spiritual biography that addresses psycholog- 
ical events, which arc much less restricted to a special rime and space. In fact, the 
"external" drama described above should be understood in purely Docetistic 
terms, in keeping with Maimonides' assumption of the nature of the prophetic 
vision. Abulafia would never claim to have seen the visions he describes with his 
carnal eyes. In this inner process, the imaginary drama is then interpreted on 
two additional levels, the eschatological and the spiritual. The second opens die 
way tor a more democratic distribution of spiritual achievements, as we learn 
from another important text which involves the idea of sonship: 

Therefore, it is possible for a person who enjoys the radiance of the Shekhinah in this 
world to be without food tor fortv days and forcv nights, like Moses and 'Eliyahu."-' 
And the secret ot the names of both of them is known to you, and he combines one 
with the other: first Moses, and then Eliyahu, and their combination emerges as a 
divine name, and it is in its secret [meaning] the "name of the son," and he is the 
"son of God," and its scerei meaning is ba-neshamah. And the invisible letters of 
MoSheH are Mc-'Ayin, which declares that "I am from God" [or "from the Name," 
anty me-ha-sbem\ . . . 'Eliyahu is 'Elohiy and it is said "for he is mine"' "... and the 
gematria of 'Eliyahu is Ben and see that his secret is "Son of Man" [ben 'adam]."* 

Abulafia invokes here the two most extreme instances ot ascetic practice and 
mystical experience in the Bible. At the same time, however, he assumes that 
they are "possible for a person who enjoys the radiance of the Shekhinah in this 
world," which I read as assuming that most people, it not everyone, are in 
principle able to attain such an experience. Moreover, the ecstatic Kabbaiist 
offers an anagrammatic reading ot the names of Moses and Elijah, as Mosheh 
'Eliyahu point to shem ha- elohiy—xhe divine name — and, according to another 
permutation and a gematria, to ben ha-shem. namely, the "son of the name" or 
me "son of God,'' and shem ha-beri. the "name of the son". The mystical experi- 
ence is therefore aporheotic, transforming the mystic into the son of God, as he 
is nourished now by the radiance of the Shekhinah, in the mythical parlance of 
the Midrash, or intclligizcs the Agent Intellect according to the Neoaristotelian 
nomenclature. The inner experience indeed takes place within the soul, ba- 
neshamah. Again, the divine name, 'Eliyahu, and the son occur together, as part 
o( the constellation of ideas found in the Ashkenazi passage analyzed above. Sefer 
Hayyei ha-'Olam ha-Ba, from which the last quotation was taken, was written 
shortly after Sefer Sitrei Torah, where Abulafia quoted from the Commentary on 
Seventy Names ofMetatron, perhaps even within a year. Therefore, there can be 
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no doubt that the speculations in Ijayyei ha-'Olam ha-Bdioo were influenced by 
the Ashkenazi treatise, as corroborated by the resort to one of the seventy names 
of Metatron, Yefeifiyah. the "Prince of the Torah," in the very same context as 
the above passage. 

In this context, influenced as it is by the Ashkenazi numerical speculations, 
[he phrase ben 'adam, "Son of Man," occurs, dealing not with the human 
situation but with the affinities between the extraordinary individuals, Moses 
and Elijah, and God or His Name. However, Abulafia's discussions in Hayyei ha- 
'Olam ha-Bd should be understood as prescriptive, pointing to the importance 
of a mystical way of life, and thegist of this book is to offer a detailed technique 
for achieving the mystical in this world, an experience that was described in 
explicit messianic terms. 

Another instance of the reverberation of the Ashkenazi text in Abulafia's 
mysticism occurs in his Stfer ha-Hesheq. where he confesses that he would keep 
secret but nevertheless disclose only some very general principles of Kabbalah, 
unless certain circumstances obtained: 

What is compelling me is a divine [ elohiy] issue, and some of his secret has been 
revealed [in the expression] "Enoch, son of Yared" m who came in the form of an 
intellectual preacher 1 "' and spoke within us 11 and brought consolation upon our 
heart, and we have been consoled— we would remain silent, just as our ancient 
masters, blessed be their memory. And it is known that 'Eliyahu. whose name is 
Yaho'el, will not reveal himself to the wicked, but to the righteous one alone . . . who 
is the 'counters of His name' [hoshevei shemo] too. And likewise Enoch, son of Yared, 
will not reveal himself but to men of truth, those who hate greed, those who arc wise 
men, and acquainted with this divine lore alone, and do not believe anything else. 
And know that Eliyahu and Enoch will come together at one time,"" having one 
advice altogether, and they are the harbingers in truth . . . and they will disclose 
sciences which are very alien today to the wise men of Israel, who arc acquainted 
with the lore of the Talmud. 1 

Thus again Abulafia confesses that he received a revelation from Enoch ben 
Yared, who is none other than Metatron. It is this revelation that convinced him 
to disclose Kabbalistic secrets which have conspicuous eschatological overtones, 
as mention of the advent of 'Eliyahu and Enoch demonstrates. It is therefore his 
Kabbalah, the "divine lore" he refers to, which ensures the reception of a revela- 
tion and then the disclosure of secrets. In Sefer ha- 'Ot the throne of judgment is 
connected with the two divine attributes by which the world is governed. Meta- 
tron himself is at times depicted as possessing contradictory characteristics, as we 
find in a short passage by R. Reuven Tzarfati, a Kabbalist influenced by Abulafia: 
"The Agent Intellect, which is Metatron, the Prince of the Presence, has two im- 
pulses, that is, two angels— one appointed over mercy, and one over judgment— 
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and this refers ro the angels Azriel and Azah."' -° This dialectical understanding 
is evidendy connected with the perception of Enoch as having both good and 
bad qualities, and it is found already in a Midrash. 1 -' 1 

Another issue that is found both in one of the versions or the Ashkenazi 
Commentary on the Seventy Names of .betatron and in Abulafia is the continuum 
between the hypostatical entity and the human mystic. In the Commentary, as 
preserved in the extant manuscripts, there is a play on the same five consonants 
in the names Yaho'cl, 'Eliyahu, ve-'Elohaiy. The relation between the three 
words generated by the permutation of letters is described in these manuscripts 
as follows: to whomever 'Eliyahu is revealing himself, ir is from the power of 
Yaho'cl and ve-'Elohaiy. Therefore. Eliyahu is an angelic powcrwhich reveals 
itself by dint of the higher angelic power. Yaho'cl, and, to my mind. God,'-' 
referred to here by the term ve-'Elohaiy^ namely. 'Eliyahu reveals himself by the 
power of both 'Yaho'el and "my God." This type of linguistic reference presup- 
poses a certain type of connectedness between the three entities hinted at by the 
same linguistic material. Whether these three versions of the five consonants 
indeed reflect more specific and stable ontological levels, for example a possible 
identity between Yaho'cl and divine glory, is still a matter of investigation. '• 4 

Abulafia. or his Ashlcenazi version, did not retain all three permutations but 
mentions only Eliyahu and Yaho'el. Nevertheless, I assume that the concept of a 
certain type of continuity between the three elements was retained, in another 
form, in a passage that immediately follows the quotation, where the ecstatic 
Kabbalist alludes to another form of ontological continuity. Abulafia assumes 
that divinity is a pure intellect, while Metatron is the Agent Intellect and man a 
potential intellect. In my opinion, this intellectual continuum is related to the 
words Abulafia adduced as part of the quotation from the Ashkenazi treatise, 
where he refers to the words ba-koL "in everything," and libbekha. "your heart." 
These words points to a form of immanence, linguistic in origin but understood 
by Abulafia as more intellectualisric and ontological at the same time. Abulafia 
emphasizes that an angel is an influx and a messenger. •"' Indeed, an immanent- 
ist propensity is also evident in another interpretation of the sentence "Enoch is 
Metatron," found in another commentary of Abulafia's on the Guide of the 
Perplexed, entitled Sefer Hayyei ha-Nefesh. where he interprets the divine name 
Shadday. related to Enoch-Mctatron, as an entity expanding throughout real- 
ity/-'' To put these topics in more general terms: the occurrence of the term go'el 
as an attribute of Metatron and Abulafia's interpretation of it in a transcendenr- 
ontological manner point to the median function of the hypostatic redeemer, on 
the one hand, and to the omnipresence of the radiation of the transcendental 
Messiah, on the other. Thus, a vertical approach to legitimizing mess ian ism has 
been created: someone may become the Messiah not because he is of Davidic 
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descent, nor because his soul is a transmigration of the soul of the Messiah — 
both horizontal explanations— but because he is able to plug in the omnipresent 
and incessantly active supernal intellectual structure by means of acts of intellec- 
tion and ecstasy. 

In another short discussion of the theme of Yaho'cl a different form of 
relationship is established, in Sefer Ner 'Elohim. a treatise written by a follower of 
Abulafia's, the anonymous Kabbalist interprets the verse "from my flesh I shall 
see God" i: ~ as follows: "Mibesar-Y 'Ehezeh 'Elohah, whose secret is Libby 1 - 8 and 
know and unify the Y with 'Eloha and you shall find 'Eliyahu and Yaho'el and it 
[amounts to] Ben." ,:<> Here the assumption is that God, 'Eloha, is numerically 
identical to "my heart," and together with Y, they point to Yaho'el and "Eliyahu. 
In other words, both angelic powers are described as part of a revelatory experi- 
ence— 'ehezeh, "I shall see"— which unites visionarily the heart with God. In 
Abulafia, the eschatological valences of Enoch, the protagonist of the ancient 
Jewish Enochic literature, itself influenced by Mesopotamian themes, have been 
recaptured by the mediation of a variety of motifs spread over the Jewish sources. 
Unlike the pseudepigraphic genre of the earlier apocalyptic literature, however. 
Abulafia was ready to resort to the "I am" formula, and even resorted (see 
appendix i) ro the form ego. though in a veiled manner. And in another passage 
quoted above, he or someone from his group resorted to the formula "I, I," in 
order to point to the relation between the human and the divine. 

The possible impact of the Ashkenazi material, which likely preserved much 
older material, on the Spanish Kabbalist may open an additional vista onto the 
circulation of messianic ideas. Unlike the dominant view that the Spanish think- 
ers were more messianically oriented, in the case of one of the most prominent 
among them there is good reason to suppose at least a certain sort of influence 
coming from Ashkenazi circles. The above quotation is, insofar as Abulafia is 
concerned, part of a much deeper appropriation of Ashkenazi intense use of 
gematria. and this type of calculation played an important role in Abulafia's 
writings. It should also be mentioned that another messianic issue, the computa- 
tion of texts from Daniel in a manner reminiscent of that of the Ashkenazi 
author R. 'Efravyim ben Shimshon, can be detected in Abulafia's writings. 130 

Moshiyoh and Kohcn 

The ecstatic Kabbalist adopted the view, quite rare in the Jewish Middle 
Ages, that the Messiah is also Kohen, a priest. I3 ' In his Mafieah ha-Shemou a 
commentary on Exodus. Abulafia interprets the verse " 'Until the Kohen will 
stand tor [the sake of ] 'urim and tummim [Ezra 2:63]: and the secret I possess is 
that I am a Kohcn from the side of my wife, and I am a Levi from the side of my 
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mother, and Israel from the side of my rather, blessed be his memory, and de- 
spite the fact that the primary order has been changed, in accordance with the 
thought of the intellect there is no change, for whoever knows the secret of 
"Mclchizedck, the king of Shalem, brought bread and wine, and he is priest to 
the High God' [Genesis 14:18]. "" 2 This rare autobiographical description is 
quire uncharacteristic of Abulafia's writings. It is obvious that he is striving to 
find a connection to a form of priesthood, and by invoking the pedigree of his 
wife he offers a very weak argument indeed, as he himself understood. In Juda- 
ism, the wife's lineage does not confer any status on her husband. Thus, we learn 
about an unusual theory as to the combined nature of the Messiah as Israel, Levi, 
and Kohcn at the same time. It is also conspicuous, however, that the main 
concern of the Kabbalist is to show that someone, like Melchizcdek, who pre- 
dated the Aharonite tribe by centuries, may nevertheless be a priest because, as I 
understand his position, he is connected to God the Most High. Therefore his 
type of worship and the nature of his God may confer on him the tide of Kohen 
more than his extraction does. Moreover, Melchizedek was a marginal figure in 
Jewish religion, though he was more prominent in Christianity, where his name 
has been connected to the Christ and to the function of high priest. 1,1 Else- 
where, Abulafia offers another picture of the relations between the three religious 
classes in Israel: "T he more noble man in his species is Israel, . . . and the most 
noble oflsrael is Levi, and the most of Levi is the priest, and the most noble of 
the priest is the Messiah, who is the high priest, who is the greatest among his 
brethren, and knows the [divine] name and blesses the people oflsrael by dint of 
the Explicit Name in the Temple and by its cognomen in the country, 154 accord- 
ing to the qabbalaW." 13 * 

One of the central functions of the high priest, the ritual of pronunciation of 
the Tetragrammaton. has been transferred here to the Messiah." - Indeed, the 
shift from the high priest to the Messiah is not so difficult to understand, as there 
was a ritual of anointment in the case of the priests, and the expression ha-kohen 
ha-mashiyah is found in the Bible.' * K However, while in the biblical context it 
pointed solely to the present, officiating priest without implying any salvific role 
(this is also the way the function is portrayed in the rabbinic literature), for 
Abulafia the term mashiyah stands for the Savior figure. The above passage from 
S<fer Mafieah ha-Shemot should then be understood to say that the priest who 
will stand until urim and tummim — which in Abulafia's writings and some 
earlier sources mean the divine names (Leviticus 4:3)' - w — is none other than the 
Messiah, who will be present when the Temple is rebuilt and the technique of 
linguistic divination reestablished. 

Moreover, elsewhere Abulafia claims that he possesses a Kabbalistic tradition 
that God will reveal to the Messiah a divine name, previously unknown, just as 
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He did in the past, to Moses in. the case of the famous 'eheyeh 'asher 'eheyeb ("I Am 
That 1 Am"), which Abulafia describes as surfacing in contexts related to re- 
demption. 140 Abulafia does not disclose the precise nature of this name, and 
hints at the formula 'ahwy. Against this background we may better understand 
the significance of the word shemi, "my name," which is part or the redefinition 
of the "knowledge of the Messiah and the wisdom of the Redeemer": The divine 
Name, whatever its precise new formulation may be, is to be seen as part of the 
messianic gnosis. Though dealing either with a ritual of the past, the high priest's 
pronunciation of the Name in the Temple, or a future ritual— the same as that 
performed by the Messiah— Abulafia means something much more actual. On 
the same page where he describes the Messiah as a high priest he also divulges the 
technical details concerning the pronunciation of the divine names. 141 In several 
instances, he characterizes his own Kabbalah as having the status of the Kohen in 
relation to sefirotic Kabbalah, described by him as corresponding to the lower 
category of Levi. 142 Therefore, Abulafia not only assumes that he is in the 
possession of the unknown divine name, formally the prerogative of the Mes- 
siah, but he also claims to possess the precise way of reciting divine names. 

Moreover, in the same book where he offers the technique for pronouncing 
the divine name, he claimes that the mystical experience induced by it is mes- 
sianic, and he describes the feeling of anointment that accompanies it. On the 
basis of this antecedent, it seems that Sabbatai Tzevi's declaration, dated around 
1648, that "I am the Messiah" in the context of the pronunciation of the divine 
name 143 should be better understood as following a pattern formulated in the 
writings of Abraham Abulafia. We have approached the question of the sacerdo- 
tal nature of the Messiah in Abulafia, from a specific angle, important histor- 
ically because of the plausible reverberations in Sabbatai Tzevi. 

However, there are additional reasons for identifying the Messiah with the 
high priest. In a twelfth-century Byzantine Jewish source, Midrash Leqah Tovby 
R. Tuviah ben Eliezer, the Messiah ben Joseph is described as building the 
temple and offering sacrifices, a function that is characteristic of the priests. 144 
Moreover, Metatron was connected in some apocalyptic sources, as well as in 
Abulafias writings, with the Messiah and has been described in a rabbinic source 
and in the Hebrew Book of Enoch as a high priest in the supernal Temple; thus a 
possible identification between the three is possible, 145 The sacerdotal aspect ot 
the Messiah is in fact his functioning as an ecstatic Kabbalist who attempts to 
reach a mystical experience. Unlike the other Kabbalists, who related the mes- 
sianic experiences of the Messiah to the nomian way of behavior, Abulafia was 
resorting to an anomian one, namely the pronunciation of the divine name as a 
mystical technique. One should not, in my view, understand this Kabbalists 
resort to the image of the high priest as an attempt to associate himself with the 
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more popular form of apocalyptic messianism, which was indeed very much 
concerned with the rebuilding of the Temple by the Messiah. For Abulafia, the 
high priest was none other than an ecstatic Kabbalist, and a Kabbalist may 
become a high priest, as we learn from the end of one of his epistles: ' Whoever 
wants to come to the Temple and enter the Holy of Holies should hallow himself 
with the holiness of the high priest, study and teach, keep and perform [the 
commandments?] until he becomes perfect in his moral and intellectual capaci- 
ties, and then he may isolate himself''* in order to receive the prophetic influx 
from the 'mouth of the Almighty.' " H " Beit ha-miqdash and even the Holy of 
Holies are not conceived in the biblical and rabbinic traditions as being accessi- 
ble to "whoever wants," a phrase that betrays a tendency to popularize one of the 
most exclusive places in the history of religion, which was done by means of its 
allcgorization. Just as the high priest is the ecstatic Kabbalist, so is his experience 
identical to ecstasy, for which he must prepare himself carefully. Abulafia rein- 
terpreted the nature or the high priest, and of the Temple, in order to open the 
gate for a more comprehensive mystical experience which he identified as mes- 
sianic and redemptive.'* 8 



Abulafia's Life as Messianic Timetable 

Messianism can be understood as part of someone's attempt to make sense of 
his life. This is certainly true in the case of Abulafia. In fact, we may use his 
biographical time frame to better understand his messianic activities. Abulafia 
was born in 1240 c.e.. which corresponds to the Jewish year 5000. Abulafia 
himself describes that millennial year as the time of the beginning of prophecy. 
In 1:60. apparendy owing to the influence of the Mongolian invasion of Syria 
and the land of Israel, he departed on a journey to Israel in search of the 
Sambation River. In 1270 he received his first revelation in Barcelona. In 1280 he 
tried to arrange an audience with the pope, and his expected date of the final 
redemption was 1290. In fact, every complete decade can be seen as a time of 
special potential, and it seems that the rhythm of the round decade encouraged 
the messianic expression in Abulafia. 

This emphasis on round decades may. after all, be meaningless. Arc there 
additional facts which foster the messianic view of Abulafia's activity? As already 
mentioned, one of the signs of the Messiah according to Nahmanides', and 
according to Abulafia's own revelation, is the journey to the pope, which recalls 
Moses' going before Pharaoh. This is a paradigmatic event which we will return 
to when dealing with Shlomo Molkho and Nathan of Gaza. 

Abulafia's journey to Rome in 1280 is the first recorded sojourn of a Messiah 
with the explicit intention to meet the pope. It seems that Abulafia was trying to 
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fulfill the divine revelation that he had received a decade previously in Bar- 
celona. In order to get to Rome in time, Abulafia left Greece late in 1278 or early 
in 1179. and arrived in Capua in in 1279, where he attempted to gather a small 
group of students. In the summer of 1280 he arrived in Rome and attempted to 
meet the pope. The pope, for his part, was unwilling to speak to him, and left 
Rome to relax in a small castle in Soriano de Cimini. In his commentary on Sefer 
ha-'Edut, Abulafia testifies that he then received a message from the pope, that if 
he dared come to meet him in Soriano he would immediately be burned at the 
stake. In spite of this warning Abulafia nevertheless decided to go to Soriano dc 
Cimini, north of Rome and arrived there, as he indicates, on the eve of the 
Jewish New Year 5041. As soon as he arrived there he was informed that the pope 
was dead. This episode sounds like a folktale, but the chronicles of the Vatican, 
as well as the extant historical documents concerning the death of Pope Nicholas 
HI, support Abulafta's account. In all the Latin texts the word used to describe 
Nicholas's death is subito, which confirms Abulafta's description of it in Hebrew, 
ptta'. In fact, the Christian chroniclers report that the pope died without con- 
fession, for his attendants did not have time to arrange for a priest to tome to 
him. Abulafia was then, according to his own testimony, arrested, not to be 
burned at the stake but to be held in custody in Rome by a small sea of 
Franciscan monks known as the Minorites; he was set free two weeks later, 
apparently without explanation. He then left the Italian peninsula for Sicily, 
where he spent the last decade of his life, from 1280 to 1291. 

The question remains, "/hat did Abulafia want from the pope? or To what 
purpose* did he seek this audience? To our great dismay, all that remains of any 
statement of Abulafta's intentions is a single sentence, which reads that he in- 
tended to speak with the pope about "Judaism in general." There arc two 
opinions concerning the meaning of this sentence One holds that .Abulafia 
returned to the words of Nahmanidcs, who stipulates that the Messiah journey 
to the pope to request his people's release from bondage, and sees this as simply a 
political plea: like Moses in the front of Pharaoh, the demand would be, "Let my 
people go." This explanation is also held, mutatis mutandis, by some historians, 
most eminently Gershom Scho)em. M '' The other opinion, embraced by M. 
Landauer. A. Jcllinek, H. Graetz. and others, holds that Abulafia was hoping to 
convert the pope to Judaism. 1V) This extraordinary view is also found in dif- 
ferent accounts of Abulafta's life. Yet it seems that neither of these interpretations 
tit Abulafia's own words. An important clue to understanding the purpose of 
Abulafta's attempt to win a papal audience is found in the correct interpretation 
of the term yahadut. "Judaism," to which throughout his works Abulafia gives 
special meaning. Abulafia derives the word from the name Ychudah, which is in 
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turn from the Hebrew root for confession, hoeLih. Therefore a Jew is someone 
who admirs ro a specific issue, namely, he is dedicated to the divine names. 
Indeed, a real Jew is an ecstatic Kabhalist. As we have seen in the passage from 
Srfcr ha- 'Edut. even the Messiah is understood as a corporeal name, and he is 
anointed by the powers of the divine names. Fn Abulafia's system the special or 
specific issue that one admits to is, quite cxpectably, the power of the divine 
names, which stands at the center of rhe Kabbalistic thought that he developed. 
If this is indeed the original interpretation or yahadut}''' 1 then perhaps his 
abortive attempt at gaining an audience with the pope should be viewed as his 
artcmpt to converse with him about the authentic" essence of Judaism. This 
docs not mean that Abulafia felt it necessary to convert the pope to Judaism, as 
some scholars have claimed, but rather to aid him in understanding Abulafia's 
special status as a representative of this pure Judaism, or the Kabbalah which 
tocuso on the use of the sacred names of God. as the means to attain prophecy 
and messianism. 

This single dangerous attempt of Abulafia to go before the pope did not 
deter him from further messianic preoccupations. He interpreted the death of 
the pope in two ways. On the one hand Abulafia emphasized his own readiness 
to give his life for the love of God's commandment. In other words, he pro- 
claimed his adherence to the challenge at all cost. On the other hand, Abulafia 
understood the death or the pope as a divine intervention or even as a testimony 
to his mission, for he writes of the event as a sign of C iod's having saved him from 
the hand of his enemy. Even after his release from the custody at the Minorites, 
he did not bait his messianic activities: he tried to proclaim his Kabbalistic 
message to Jews and Christians alike, an absolutely exceptional event in the 
Middle Ages. During the thirteenth century it was not customary behavior on 
the pan of Kabbalists to spread their teachings among Jews, no less among 
Christians. 1 ''- Abulafia, however, out of a feeling of messianic urgency, viewed 
himself as called to both a propaganda mission and an attempt to disclose 
Kabbalah in more exoteric terms. In a poem composed in the same year as his 
journey to Rome, he wrote: "You should vivify the multitude by the means of 
the name Yah, and be as a lion who skips in every city and open place." 153 

As we shall sec in the next chapter. Abulafia explicitly connects the divine 
name Yah to the Messiah. 1 ^* Thus, the attempt to speak with the pope is not 
solely an attempt to disseminate Kabbalah but is also an act that has redemptive 
overtones. Actually. Abulafia persisted in engaging in messianic activities in 
Sicily, where he founded a small school of Kabbalah.'" This is not the place to 
discuss the influence of Abulafia's views on messianism; Aescoly has pointed out 
the possible resonances in Stfer ha-Ptliy'ah. in the writings of Shlomo Molkho, 
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and even the attribution of a crucial Sabbatean vision to .Abraham Abulaftt."* 
Though I am not convinced that all Acscoly s points can be proven philologi- 
cally, ,vr his highlighting of Abu I ana's importance for the development of the mes- 
sianic thought is still relevant lor other reasons, as I shall attempt to show later. 1 '*' 
Altogether the profound messianic character of thirteenth-century Kabba- 
lah betrays an extraordinary affinity between mysticism, mcssianism, and the 
biography of the messianic aspirant. IV> Seen from this perspective, the history of 
the relationship between mcssianism and Kabbalah must take into serious con- 
sideration the frequently repeated commonplace that mcssianism and Kabbalah 
were organically integrated only after the expulsion from Spain."* It is to be 
hoped that after learning about the synthesis offered by Abulaha and some of his 
followers, scholars who critically address these issues will entertain a more histor- 
ical and less dogmatic approach to the development of the relations between 
mcssianism and Kabbalah, as well as a more adequate phenomenology of these 
religious phenomena. 161 
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Ego, Ergo Sum Messiah: 
On Abraham Abulafias Sefer ha-Yashar 



The Return of Prophecy 

At the end of 1278 or the beginning of 1279. Abraham Abulafia made his way 
from Patros in Greece to Capua, with a short forced stay in Trani, where he was 
imprisoned because he was denounced by the Jews. ' In Capua he taught Mai- 
monides' Guide of the Perplexed to four young students. He left for Rome on his 
abortive attempt to meet with the pope, an episode that has already been dis- 
cussed in chapter 2. Sometime early in 1279, he composed in Patros a "prophetic 
book" called Sefer ha-Yashar, the first of a long series of prophetic books, all but 
one now lost, and most probably the first Kabbalistic writing composed in the 
Byzantine empire. Because of his own commentaries, however, short passages of 
the original prophetic books are still extant. In chapter 2 we dealt with passages 
regarding the nature of the Messiah, as expressed in some of the commentaries 
on the lost books. Here I would like to call attention to the implications of a 
passage that is more complex, written in a kind of code but highly relevant for 
the connections between mysticism, messianism, and Abulafias Kabbalah. The 
beginning of the book deals with the recent return of prophecy: 

In the rhirty-ninth year of the return of the word of 'Adonay (HVH to the mouth of 
His prophets, the angel of "Elohinv came to me, Berakhiahu ben Shalviel, and 
announced a word to me. I have already mentioned to you that this is the first book 
that Raziel wrote in the form of prophecy,' namely chat he mentioned in it [the 
fotmula) 'Thus has H [namely God] said,' 4 which is the form of the word of divine 
prophecy, which requires a mighrv inquiry as to its matter and way. . . . You should 
know that Raziel is called in this book Berakhiahu ben Shalviel. in accordance with 
the first name, and this is because it is known that he received the blessing from the 



195 



ABRAHAM ABULAHa's SEFER HA-YASHAH 



Name, and peace and serenity . . . and you should know that Raziel called this book 
by the title Seftr ha-Yashar, whose secret is Shcm ShYRaH. YeShaRaH? 

The two divine names in the first sentence of this passage, 'Adonay yhwsi, 
occur together in Ezekiel, in order to introduce the speech of God, 6 and they 
were chosen in this context deliberately. Their meaning may be better under- 
stood by comparing that statement to one found in a book written cither by 
Abulafia or by his student, where the assumption is that the consonants which 
make up these divine names also constitute the words 'aHWY, and Ha-DYN.' 
The ecstatic Kabbalist claims that whoever knows this secret will be the Master, 
who governs all mundane matters and will be called the angel of 'FJohiym. This 
hyperbolic description recalls the extraordinary powers of the Messiah, and in- 
deed the Messiah is mentioned some lines before the above passage.* Moreover, 
according to Abulafia, the letters aHWY are in fact the hidden divine name, 
which will be revealed to the Messiah.' 1 Thus, the return of prophecy is reported 
in a statement that implies also the revelation of the unknown divine name. 10 

In Sefer ha-Yoshar. Abulafia adopted for himself theophoric names, which are 
numerically equivalent to his original names. For example, the gemarria of the 
name Berakhiyahu, which means, according to his own explanation, the person 
who has received the blessing of God, is 248, the same as Abulafia's first name, 
Abraham. Raziel, a more common name in his prophetic writings, is the name of 
an angel in ancient Jewish texts; it means "secrets of God" and amounts to 248 
too. The name Shalviel means "serenity of God" and amounts to 377, as do the 
consonants of the name of Abulafia's father, Shmu'el. Therefore, the return of the 
word of God, or prophecy, means not only the reception of messages from the di- 
vine world but also a more ontological connection between the mystic and the 
deity, which transforms the recipient either by receiving a blessing or by receiving 
the secrets, so that his name should be changed," all this in addition to the 
revelation of the new divine name. We may infer that the change in Abulahas 
name points to revelatory experiences that happened prior to the composition of 
the original Seftr ha-Yashar. Indeed, the reception of the blessing, alluded to in 
the book elsewhere, is one of Abulafia's leitmotifs, and the blessing of the priests 
is one of the few commandments that he is eager to comment upon in several of 
his books. For him, blessing in general, and the priestly benediction in particular, 
is an allegory for the descent of the divine influx upon the prepared recipient. 1 -' 
Thus, the encounters with the divine powers induce certain changes in the 
mystic, apparendy experiences of theosis that are expressed by the use of the 
theophoric names. It should also be mentioned that in the ancient sacral royalty 
ideology, the king's name has been given a theophoric prefix." 

Writing in 1279, Abulafia mentions the thirty-ninth year as the date for the 
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renewal of prophecy, thus pointing to 1240, the year of" his own hirth. It is, of 
course, quite difficult to imagine that Abulafia believed he was a prophet already 
at the moment of his birth, a possibility that was never mentioned in any or his 
extant writings and would contradict his concept of prophecy as involving 
intellectual maturity. In fact, he speaks of 1279 as the ninth year of the beginning 
of his prophecy.'* Moreover, his use of the term "prophets" in the plural shows 
that he thought there were other prophets who prophesied around the year 
1240 c.e.. which coincides with the Jewish year $000. the beginning of the sixth 
millennium. In another statement. Abulafia claims that at the beginning of this 
millennium the Messiah will come, and he boasts'"' of his knowledge of the 
drvinc name.'" Indeed, such an assumption is corroborated, at least in parr, by a 
statement found in another of Abulafia's prophetic writings, where he describes 
himself as the last and best of the seven last prophets.'" We may conclude, 
therefore, that the return of prophecy was envisioned by Abulafia as a historical 
phenomenon that is also connected to other figures, who presumably preceded 
him. though they apparently lived in his lifetime. This seems to be the signifi- 
cance of a passage in his commentary on the Guide of the Perplexed, composed in 
1280 in Capua." I have not come across a list of seven, or six. prophets believed 
to be active between 1240 and 1279. nor have 1 found indications as to their 
possible background. However, Abulafia described at least one of his contempo- 
raries as a "prophet." In an autobiographical passage in Sefer Otzar 'Eden Ganuz. 
he mentions a certain R. Shmuei the prophet, unknown from other sources, as 
one of the few who received some forms of mystical traditions from him, in 
Castile, in the town of Medinat Cclim, in the early 1270s. 1 " A list of seven 
students described as close to him, which appears in the works Abulafia com- 
posed later on in Sicily, may point to a conscious effort to educate seven disciples 
to become prophets: 

Indeed, in this town that I am within now, called Scnim.-'' which [actually is] 
Messina. I have found six persons, and with me I brought the seventh, from whom 
they [the six] have learned in my presence, for a very short while. Each of them has 
received something from me. more or less, and all of them have left me. except the 
one, who is the first and [he is also] the first reason for what each and every one of his 
friends had learned from my mouth. Hb name is R. Sa'adiah ben R. Yitzhaq 
Sigilmasi. blessed be his memory. He was followed by R Abraham ben R Shalom, 
and was followed [in turn] by Rabbi Yaaqov his son, and later was followed by 
R Yitzhaq his friend, and he was followed by the friend of his friend . . . and the 
name of the seventh wai R Natronay Tiarfati. blessed be his memory.-*' 

Was Abulafia intending to create prophets by his intense literary and teaching 
activities in Messina during the 1280s? In any case, it may be worth mentioning 
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that F.noch, treated in many texts a* a prophet, was the seventh person counting 
from Adam, and his translation on high in the form of Metatron brought him 
closer to a messianic role, as we saw in chapter z. 

"The Knowledge of the Messiah and the Wisdom of the Redeemer" 

Abulafia admits that he was less interested in discussing the issue of proph- 
ecy- in Sefer ha-Yashar. since he planned to return to it in Sefer ha-Haftarah. 11 He 
hints his main topic, a great secret that has to do with the "letragrammaton and 
the first six letters of the so-called name of forty-two letters, yhwh aBG YTTz, 
which are numerically equal ro several phrases, all of them amounting to $J2. 
one of them being Shem yhwh 'Elyon, which means "the letragrammaton is 
supernal." Then he writes: "Because of it, Razicl has sealed his book by four 
words, whose initials are yhwh, and whose final letters are TcHiLaT, : ' and their 
secret is 'The Knowledge of the Messiah and the Wisdom of the Redeemer.' 
The four Hebrew words translated by the last line indeed start with the conso- 
nants of the letragrammaton and end with the term ubilat. and each consists of 
five consonants. Therefore, it is quite certain that the secret of the book is to be 
round in the four Hebrew words yediyat ha-mashiyah ve-hokhmat ha-go'eL But 
Abulafia goes beyond decoding the initials and final letters of the four myste- 
rious words. After alluding to the first and last letters, he points to the meaning 
or the middle letters of each of the four words. Thus, the first word, yediyat, 
yields the noun 'ediy, "my witness," which in Abulafia's writings sometimes 
means the celestial witness, referring to Enoch and, according to other sources. 
ShaHadiY, which is numerically identical to Metatron. 1S The second word. ka~ 
mashiyah, produces the combination of letters shemy. which means "my name." 
The middle consonants of the third word, ve-lwkhmat. make hakham, which 
means "wise." The fourth word, however, ha-go'el, does not produce any word 
that has a significance in Hebrew. The three letters that remain after removing 
the first and last consonants are, according to the sequence in the word, gtmel. 
waw. 'aUph. However, Abulafia changes the order of the three letters and writes 
'alef. gimeL waw, though this sequel also has no meaning in Hebrew. Thus, 
Abulafia offers the following sequence of six words generated by the four secret 
words: TefjiLaT. YHWH, 'EDiY, SkMiY, HaKhaM. 'GW. The three "meaning- 
less" letters have been placed by Abulafia, quite arbitrarily, at the middle of the 
six words and remain indecipherable in Hebrew. Resort to two other languages, 
however, may render them coherent, for these three consonants transliterate the 
Greek and Latin word ego. Such a reading is by no means exceptional in Abula- 
fia, as he used both Greek and Latin words in his writings, including complex 
instances of gematria. 2 * Moreover, it fits the occurrence of the first-person pos- 
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sessive in two words that follow ego, namely shemiy and 'ediy, as well as the 
emphasis on the theophoric nature of the names Abulafia invented for himself in 
order to point to his mystical attainment. The egocentric discussion that pre- 
cedes the above passage reinforces the importance of decoding the three letters in 
the manner I have suggested. 

Let me return to the way I have translated the four nouns. Grammatically 
speaking, they constitute two phrases, each constructed of two nouns. The first 
phrase, yediy'at ha-mashiyah. is quite ambiguous; I could not find any parallel to 
it in Hebrew, and there is more than one way to render its meaning. It could 
mean "knowledge of the Messiah." namely knowledge that is in the possession 
of the Messiah or information known by the Messiah. An alternative translation, 
which I have tentatively adopted above, would be "knowledge about the Mes- 
siah," and thus the intention would be that other persons have special knowl- 
edge about the Messiah. This is also the case insofar the second phrase, hokhmat 
ba-go'el. is concerned. I have never encountered this expression in a Hebrew text. 
One possible translation, corresponding to the first one proposed above in con- 
nection to the first phrase, would "wisdom of the redeemer, " meaning that the 
redeemer possesses a certain type of wisdom. An alternative translation would be 
"wisdom regarding the redeemer." There can be no doubt that the two unusual 
phrases are the result of Abulafia's intention to construe tour nouns that can be 
reconstructed so as to produce the six other words, an exercise which is in itself a 
tour de force. But which meaning would Abulafia would prefer? The passage 
that immediately follows the above lines may help us answer that question: 

This wisdom [hokhmah. the knowledge of reality] alone is the best instrument for 
[achieving] prophecy, 2 " better than all the other [forms of] wisdom. And the essence 
of reality, when known by someone from what he learned from books dealing with 
it, should be called wise [hakbam]. But when he will know- it by means of a tradition, 
transmitted to him by someone who knew it by means of the [divine] names, 
or [received it] from a Kabbalist, he should be called someone w'ho understands 
[mevin). Bui whoever will know it from [introspection into] his heart, by means of a 
negotiation in his mind JH concerning what was available to him about mental reality 
[ha-mrtziy'ut ba-nehshav], will be called knower [da'atan]. However, whoever will 
know reality by means of the three manners that gathered into his heart, namely 
wisdom [emerging] out of much learning, and understanding received from the 
mouth of true Kabbalists, and knowledge [emerging] out of much negotiation in 
[his] thought, I do not say that this person is called only a prophet, but as long as he 
was active, and he was not affected by the Separate Intellect, or he was affected but 
did not know by whom he was affected. -"' However, if he was affected, and he was 
aware that he was affected, it is incumbent upon me and upon any perfect per- 
son that he is called a teacher [moreh] "because his name is like the name of his 
Master" 30 be it only by one, or by many, or by all of His names. For now he is no 
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longer separated from his Master, and behold he is his .Master, and his Master is he: 
for he is so intimately adhering to Him" that he cannot, by any means, be separated 
from Him, for he is He. And jusc as his Master, who is detached from all matter, is 
called the knowledge, the knowcr, and the known, all at the same time, since all 
three are one in Him. so shall he, the exalted man. the master of the exalted name, be 
called intellect, while he is actually knowing; then he is also the known, like his 
Master; and then there is no difference between them, except that his Master has His 
supreme rank by His own right and not derived from other creatures, while he is 
elevated to his rank by the mediation of creatures.' 2 

Abulafia mentions three ways of knowing reality as preparatory stages for the 
even higher form of cognition, that of the prophet. One has to be wise, under- 
standing, and knowledgeable, namely to comprehend reality by all possible ways 
starting with the mundane realm, before he is able to move to a higher way of 
receiving information from above. Only their combination will bring someone 
to receive the direct information that is not mediated by human teachers or 
books or by inner pondering. When one becomes aware that the Agent Intellect 
is illumining him. he reaches the rank of teacher. The relation between prophet 
and teacher is less than clear. One tentative proposal is that the prophet is lower 
than the teacher, the former being influenced by the Separate Intellect but 
unaware of the nature of the sources," while the teacher definitively is aware of 
it. But according to another Abulafian source, whose other affinities to views 
expressed in Sefer ha-Yashar have been pointed out above, wc may assume thai 
the Messiah is indeed aware of the divine source of his revelation: "The Messiah 
confesses that his speech and conversation comes from the special name that is 
with him by nature, and it generates the speech, and actualizes it after it has been 
in potentia. And the simpletons do not feel from where their speech comes, and 
they are like an animal that produces a sound which is similar to speech, but 
docs not understand the nature which is inherent in it."* 4 

The teacher [ moreh] and the redeemer possess some sort of wisdom and 
knowledge. Moreover, as Abulafia mentions elsewhere, the Messiah is a higher 
form of prophet, but a prophet nevertheless.' ■ Thus, wc may assume that the 
teacher, though higher than the prophet, nonetheless corresponds to the Mes- 
siah. Such a reading is corroborated by the emphasis on the complete cleaving of 
the human teacher to his spiritual supernal master or teacher, rabbo, which 
means the cleaving to the Agent Intellect/'' As we have seen in chapter 2, 
however, the Agent Intellect was described in another prophetic writing as one 
of the meanings of the term mashiyah, so that cleaving to it is tantamount to 
cleaving to the ontological and ever-present supernal Messiah and thus becom- 
ing united with it. Therefore, the teacher and the Messiah, even if they are not 
an identical entity, are still close enough to each other, ,T while the concept of 
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moreh tzedeq in this literature has been connected to a prophetic and. according 
to some scholars, messianic figure." 1 The messianic nature of the teacher is also 
evident horn another point of view: the teacher is described as attaining the 
mystical union which entitles him to possess the same name like that of his 
master. One of the major sources for such a view is found in BT. Sanhedrin, fol. 
iSa. Though a rare formula is rabbinic texts, the identity of the name of Meta- 
tron to that of his master appears in another relevant source. In one of the most 
important treatises of apocalyptic messianism, Sefcr ZerubbavtL Mctatron re- 
veals himself in Rome to a messianic figure named Zerubbavel. and as part of 
their conversation Metatron describes himself thus: "1 am he whose name is like 
the name of my Master, and His name is in me." 3 '' The discussion that follows 
this statement deals with the nature of the Messiah and the apocalyptic scheme. 
Thus. Abuiafias resort to this formula in the context of the teacher invites, for 
someone well acquainted with the apocalyptic literature, a messianic under- 
standing of the nature of the teacher. Indeed, as I mentioned in the Introduc- 
tion, the Messiah will be called by the name of Ciod, more precisely the Tetra- 
grammaton. an issue that suggests a deep affinity between the two entities. Just 
as in the way Abulafia uses the formula related to Metatron and God in order to 
point out the teacher's or the Messiah's identity with Metatron, so too the much 
earlier designation of the name of the Messiah as Tetragrammaton presupposes 
the precxistence, or the emergence, of a continuum between the perfected indi- 
vidual and the higher spiritual entities. In the text discussed above, the nominal 
identity is between the teacher and Mctatron. But since elsewhere in his writ- 
ings, in SeferSirres Torah, a book composed in the same period as Sefer ha- Yaskar, 
Abulafia describes the angel Metatron as someone whose name is identical with 
the divine name and thus with God's name, we may speak about the emergence 
of a linguistic continuum between God, Metatron, and the perfected human 
being that becomes the redeemer. 



The Teacher and the Messiah 

Abuiafias biography may illumine the quality of the teacher. In a short 
autobiographical note, Abulafia mentions that he studied Kabbalah from both 
written and oral traditions, and I assume that he understood these forms of 
knowledge as pointing to the nature of reality. Soon afterward, however, he 
started to teach Kabbalah in Spain, Greece, and Italy. When writing the above 
passage on the teacher, he was teaching Maimon ides' Guide of the Perplexed to 
tour students in the town of Capua near Rome and expressed his will to perfect 
his students, in the way he was perfected by his teachers: "I have also felt a very 
great joy, greater than that felt by my teachers when they taught me, and I have 
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also looked to actualize the potential of the others, so that they will be perfected 
by my words and books."""' Therefore, he saw himself not only a student of this 
lore buc also as an intensive teacher. Abulafia conceived of himself as an actu- 
alizcr who enables the intellect of the other to emerge, and by so doing he plays 
the role of the Agent Intellect or, according to his view, the Messiah as Agcnr 
Intellect. The nature or this intellect is its unrestrained and continuous emana- 
tion, and I assume that Abulafia saw this matter as messianic and attempted to 
imitate it. In fact, there is no other evidence for such an intense campaign to 
disseminate this lore beforehand, and there are only very rare examples after- 
ward. From this point of view, Abulafia had good reason to sec himself as a 
teacher at the very time when he resorted to the term moreh in order to describe 
the highest spiritual attainment. Since 1279-1280 was also the period when he 
attempted to meet the pope, we may assume that Abulafia could consider him- 
self to be the teacher, a view that is connected with his messianism, namely the 
concept that disseminating his particular form of lore will open the gate to a 
general redemption of those who follow his teachings. Moreover, one of the 
conditions of becoming a teacher, being aware of the nature of the entity that 
reveals itself to him, is met in explicit terms by the very beginning of Scfcr ha- 
Yashar, where he mentions his speaking in the name of God. And as mentioned 
in his Sefer Sitrei Torah, the Messiah, together with other prophets, will reveal 
the secrets of the Torah as pan of the advent of the messianic days.'" 

If he conceived of himself as the teacher, someone who had an experience of 
union with God, and as possessing more qualities than mentioned in the context 
of the Messiah (knowledge and wisdom), is a teacher higher than the Messiah? In 
my opinion the answer is yes. The Messiah may stand, according to Abulafia, for 
the redeemed person, or more exactly his intellect, even if he docs not act on the 
public arena.'*- However, the teacher, like the more advanced Messiah who plays 
a public role, is described as having additional qualities: recognition by men- 
after he was already recognized by God as a prophet— and the reception of power 
or strength, as the former redeemers had. 43 The teacher may, therefore, represent 
the peak of cognitive and mystical achievements when combined with external 
acts. I have proposed a reading of the phrases ytdi'at ha-nuishiyah ve-bokhmat 
ba-go'elas dealing with the forms of cognition attributed to the redeemer. How- 
ever, this interpretation is not self-evident from the grammatical structure of the 
phrases, though the above analysis corroborates it. I would like to suggest the 
possibility of an additional interpretation which was not expressed in my transla- 
tion of the four words. The Hebrew phrases are, presumably, approximations of 
the Greek terms soteriologui and christologia, which stand for forms of theological 
discussion dealing with the nature of the redeemer. H Such a proposal corrobo- 
rates the reading of the three Hebrew letters as a Greek or Latin word, ego. 
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R. Yitzhaq of Acre on Messiah as Metatron 

In Sefer 'Otzar Hayyim by R. Yitzhaq of Acre, a Kabbalist discussed in 
chapter 3, 45 one cannot escape the feeling that a strong Mctatronic tradition or 
traditions had inspired his concepts and experiences, since R. Yitzhaq is often 
visited by Metatron. In fact, some of the most interesting accounts of his mysti- 
cal experiences are explicidy related to that angel. In my opinion, the influence 
of some of the ideas discussed above may be discerned in the following passage: 

And indeed, MoSheH 46 "is a wheel in heaven"' 1 " and the secret ofSand[alfon] 48 is "[a 
wheel] upon the earth" [Ezekiel til?], namely, in the [realm of ] corporeality. And 
this is the reason why the double [final] letters, which are written only at the end of 
words, 5 whose secret is PaR ["ox"], 4 *' are its secret, because it is the secret of the 
Prince of the Back, [which is] the Prince of the Wood. 50 The secret of Sand[alfon] is 
Par and Ya'ar. But the secret of MoSheH is "in heaven" namely, in spirituality/ 1 "and 
the spirit will dwell upon them" [Num. 11:26], "and the Lord will put His spirit upon 
them" [Num. 11:29] . "but by my spirit" [Haggai 2:5], " 'and the spirit of God hovers 
over the water' [Gen. 1:2] - this is the spirit of the Messiah" [Genesis Rabba 2:4], and 
it is MoSheH the High Priest, anointed by the oil, the supernal holy unction, the 
true Messiah, who will come today, if we listen to the voice of his Master/ 2 whose 
name is found in him/' he will tedeem us. And "In all out affliction he was afflitcd, 
and the angel of the face saved us," ,4 my intention concerns the verse "In all their 
affliction he was afflicted, and the angel of His face saved them" [Isa. 6y.y]' i '' and 
"And die spirit of the Lord shall rest upon him" [Isa. 11:2], those and all similar to 
them hint at Metation, the Prince of the Face." w 

Here rhe term mashiyah is mentioned explicitly as identical to the angel 
Metatron. Moreover, the quotation from Isaiah 11:2 was traditionally understood 
as pointing to the Messiah. What is the significance of both Metatron and 
mashiyah in this passage? Both are identical to the spiritual realm, as against 
Sandalfon, which in R Barukh Togarmi, Abulafia's master, in Abulafia himself, 
in the collectanaea of a certain R. Nathan, the teacher of R. Yitzhaq of Acre, and 
in the anonymous Sefer Sha'arei Tzedeq is identical to corporeality and material- 
ity, hinted at sometimes by the same terms used in the above passage: Ya'ar and 
Par/ 7 The master mentioned here is apparently God, whose name is found 
within Metatron or rhe Messiah. By listening to His voice, the Kabbalists will be 
saved by the supernal Messiah. This listening means overcoming the corporealiry 
for the sake of spirituality, or judgment for the sake of mercy-, a theme that occurs 
often in R. Yitzhaq.' 8 By mastering corporealiry, which is an individual project, 
one may attain redemption from the ongoing active Messiah qua Metatron. 

The picture, however, is more complex and interesting. Immediately after 
this passage, the author again mentions Sandalfon as an ox, and "the Prince of 
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the Back, the Prince of judgment, but the sheep, which is the innocent Iamb \Seb 
tamim) is— in its entirety— good, and it is MoSheH, the Prince of Mercy."*' The 
juxtaposition of the ox and the lamb, the latter standing for Metatron and 
Messiah, is reminiscent of the well-known motif of Jesus Christ as the lamb of 
God, agnus Dei. M Unlike Abulafia. who identified Jesus with matter and the 
Messiah ben David with the spirit, here the spiritual Messiah is described by 
using one of the most widespread Christian symbols. 

Before presenting another example of the interface berween messianic ideas 
and alien forms of thought, let me emphasize thai R. Yirzhaq, like Abulafia and 
other anonymous Kabbalists from his circle, does not simply recommend obe- 
dience to the divine imperatives but presupposes the need to resort to mystical 
techniques for achieving a mystical experience. 61 In any case, the many experi- 
ences of the angel Metatron. identified with the Messiah, allow a reading of 
some of his mystical experiences as redemptive. 

lb what extent the fact that the consonants of lamb, Seff, similar to the last 
two consonants of the acronym MoSheH, also contributed to the emergence of 
the above discussion is a difficult question. There arc instances when R. Yitzhaq 
uses the formula Metatron SeH instead of Metatron SaR Ha-Panim. This Kabba- 
list, like Abulafia, was very fond of playing with letters. Yet despite this observa- 
tion, the identification of the iamb with a messianic figure, who is described as 
suffering or at least participating in the suffering of men. and the mention of 
mercy point to a Christian influence. 

The resort to Christian symbolism in order to better understand R. Yitzhaq's 
discussion may be fostered by another passage found in Sefer Otzar Hayyim. 
When dealing with a Hebrew version of the myth of Prometheus, R. Yitzhaq 
indicates that he received the legend, already transferred to the figure of Sol- 
omon, from a Christian." Despite the fact that he was aware of the alien 
extraction of the material, he offers Kabbalistic interpretations of its meaning: 

However, according to the way of the hidden [interpretation]''' Solomon hints at 
MoSheH'* 1 in relation to whom it is written, "In all their afflictions he was afflicted" 
[Isa. 63:9] and "I will be with him in distress" [Psalms 91:15]. And in accordance with 
the way of truth** Solomon is hinting at [the scfirah of] Tiffcrct]"' and to [the 
scfirah of] 'Altaian].*" and the ravens mean, following the way of the sages of the 
Kabbalists of Sefarad,** the external ranks, which ascend and harass the divine 
powers. But in the days of the Messiah, may he come soon in our days, the external 
ranks will be lowered and return to the abyss of the earth, which is the place of their 
emanation, which is also Identical to their annihilation [ afisaun], M and [then] the 
influxes of [the scfirah of] Pa[had] will disappear, and efflux of [the sefirah of] ha- 
Ge[dulah] and Pahad will come into the Ti[fcrctJ and 'A[tarah]."° 
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R. Yitzhaq was much more eclectic than Abuiafia and some of the other early 
Kabbalists, and he brought together in his writings different Kabbalistic systems 
of thought and symbols. In the above passage, a more Abulafian theme is 
represented by the first quotation in this paragraph, given the occurrence of 
Metatron, which parallels some of the features of this angel that we have already 
encountered. Given that Solomon, as presented in the legend, substituted Pro- 
metheus as sufferer, we have an excellent illustration of the via passionis in a 
manner reminiscent of the Christian savior. The second part of the passage, 
however, represents an example of symbolic interpretation in the vein of the 
Castilian Kabbalah. Prometheus' ravens become demonic powers, which harass 
the divine ones, a process that will cease only with the coming of rhe Messiah. 
Now it is the divine power that is suffering, not the angelic Metatron, a turn that 
brings the passage closer to the Greek discussion of the semidivine titan and to 
the Christian Christ. Despite the identification of Metatron with the Messiah, 
and its explicit spiritual nature, the passio is still quite distinct. Indeed, the 
participation of Metatron in the suffering of the lower human beings is quite 
exceptional, especially when it is compared to Abulafian views of the Agent 
Intellect, even when identified with the last sefirah, Malkhut. The founder of 
ecstatic Kabbalah emphasizes the via perfectionis, and I would like to compare 
his more philosophically oriented view to that of R. Yitzhaq. Abuiafia describes 
the last sefirah as one whose effects are all eternal, kol 'aluleyab nitzhiyyirn, and 
are included in its category because they are the individuals generated by a 
certain cause, designated as the "form of the intellect.""' Eternity, union, and 
immortality are ensured by the intellectual nature of the Agent Intellect, namely 
the participation of the lower in the nature of the higher entity, while in the case 
of the more mythical Kabbalist, it is the participation of the higher in the 
suffering of the lower enti ties. The Metatronic nature of this Kabbalist s view of 
the Messiah, which is certainly not the single occurrence in his writings, nev- 
ertheless reflects the ontic-noetic understanding of ecstatic Kabbalah, which is 
integrated within the via passionis, influenced by theosophical Kabbalistic forms 
of thought, both Greek and Christian. This is but one more example for the 
complexities inherent in unfolding the constellation of messianic ideas. 

By offering a variety of explanations of messianic concepts, R. Yitzhaq shows 
that this was a significant issue, to be reflected by means of all the mystical 
systems at his disposition and to be integrated, cxpcrientially and not only 
conceptually, in his religious life. This does not mean that he had to become 
externally active as a Messiah, as Abuiafia did, but it would be simplistic to ex- 
clude his interpretations of messianism from the descriptions of the "messianic 
idea," as indeed happened in the conventional scholarship. This Kabbalist, like 
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R. Menahem Nahum of Chernobyl, is a fine illustration of the fascination of 
Jewish mystics with messianic ideas, which are interpreted time and again in the 
light of their diverse mystical concerns, producing divergent conceptualization 
of the meaning of the Messiah. These concepts of the Messiah represent not a 
mere inconsistency but the result of encounters with different types of Kabbalah, 
of a quest for new forms of knowledge, which together contributed to the 
multidimensional picture of messianic ideas in the writings of one Kabbalist. 
Abulafla contributed one aspect in R. Yitzhaqs variegated interpretations of the 
nature of the Messiah. 

Sefer ha- Yashar: A New Torah? 

Referring to the title of his first prophetic book, Sefer ha-Yashar, Abulafia 
points out that the numerical value of Ha-YaShaR equals that of ShYRaH, 
"song," and TeFiLLaH, "prayer." Nonetheless, I could not detect anything poet- 
ical or liturgical in the sentences stemming from the book or in its commentary. 
Though he indeed used the poetic format in his single extant prophetic book. 
Sefer ha-'Ot, I see no reason to restrict the meaning of the title to this possible 
explanation. The first book's title is reminiscent of the lost Sefer ha-Yashar 
mentioned in the Bible." This lost book was described in one of the apocalyptic 
discussions in Midrash as the book that God will reveal to the Messiah at the 
beginning of his apocalyptic deeds. It is described as so large that the entire 
Torah is but one line of it. n Is it possible to establish a connection between the 
two? As Abulafia indicated several times, each of his six prophetic books is to be 
considered as scaled by Sefer ha-Hafiarah, another prophetic book of his, which 
he considered worthy to be read in synagogue after the reading of the Torah. 7 '' 
But while Sefer ha-Hafiarah is the last of the first cycle of propheric books, Sefer 
ha-Yashar is the first. Is the teacher, who has attained the union with God, the 
possible composer of an authoritative book that competes with the Torah? This 
idea may seem rather audacious, but it is less so if we remember that Abulafia 
took himself to be higher even than Moses" and called one of his other pro- 
phetic books in the same cycle Sefer Berit Hadashah. "Book of the New Cove- 
nant." Elsewhere in his prophetic books he asserts that a "new religion," dat 
hadashah, has been revealed, which is a religiosity based on the knowledge of the 
divine name. 7 ' 

More straightforwardly he wrote in Sefer ha-Hafiarah, in the name of God: 
"I innovate a new Torah within the holy nation, which is my people Israel. My 
honorable name is like a new Torah, and it has not been explicated to my people 
since the day I hid my face from them."'" Did not the beginning of Sefer ha- 
Yashar also mention the return of the word of God? Is Abulafia, who built up 
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many of his books on the divine name, as he explicitly indicates,*'' and pro- 
claimed the importance of the study of the divine name, - " not suggesting an 
attempt to reveal the new Torah? Is the loss of the original version of Abulafia's 
prophetic books a matter of accident, while almost all of his other books are 
extant in many manuscripts? It seems that Abulafia has come closer than any of 
the Jewish Messiahs to the concept of being the revealer of a new law, a more 
spiritual one. which is indeed a profound reform of religion able to take man to 
more radical religious experiences culminating in extreme mystical experiences 
conceived of as redemptive. His Kabbalah is therefore not only the exposure and 
disclosure of the esoteric sense of sacred Scripture but also, in his view, their 
radical fulfillment. The great wisdom of the redeemer. Abulafia claims, is to 
cause all three religions to "know the supreme name." 80 As we have seen in 
chapter 1, the nexus between the messianic experience and the recitation of the 
divine name was pan and parcel of Abulafia's system and praxis. Hence the di- 
vine name is a basic ingredient of Abulafia's mystical technique, the goal of the 
more sublime mystical gnosis, and the name the Messiah is to call himself and by 
which he is to be called. The possession of such a powerful means and the belief 
that he may use it, as well as the resort to the term ego, which points to an 
awareness of a high personal attainment, illumine Abulafia's choice of a via 
pcrfectionis as the single manner of acting as a redeemer. 

These discussions, together with the treatments of Abulafian thought in 
chapter 2, contribute to another picture of Jewish messtanism in the Middle 
Ages and its reverberations in Christian Kabbalah, Sabbateanism, and Hasid- 
ism. They also, however, establish another perspective for understanding the 
transmission of ancient angelological traditions in the Middle Ages and their 
transformation in lived experiences, some of them fraught with salvific and 
messianic overtones. It in my earlier writings I sometimes emphasized the plau- 
sibility or continuity between some theosophical-theurgical traditions in antiq- 
uity and the Middle Age Kabbalah, 81 in this book I have attempted to put in 
relief the possible contributions of elements preserved in Abulafia toward an- 
other understanding of the history of Kabbalah.*' 
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Chapter 2: Abraham Abulafia: Ecstatic Kabbalah and Spiritual Mcssianism 

t Mosi of the details i>f Abulafia's biography arc from Jcllinck. Bet hj-Midraseh. j:xli-xlii. Sec 
also his Atawahl iaUaJiatsehrr Myttik. erstes Heft (Leipzig. i8s?), German pan. pp. 16-18. For 
mentioning of great wan in the vicinity of Acre in an eschatological context sec the early medieval 
Prjyer of fL Shtme'on bar Yohai. in Even Shmud. ed. . Miamhri (je'uiiab. p. 178. 

2. This journey to the Sam bat ion River a* an event fraught with eschatological expectations 
recalU the hopes of a later messianic figure. Sabbatai Tzevi. His prophet. Nathan of Gaza, foretold 
the s-isir of this Messiah to the legendary river, whence he was supposed to return with his new 
bride. See Nathans text preserved in Tztaat Novel Tztvi. p. 9, The scholarly attribution to Abulafia 
of the claim that he had already gone to the Sambation is a misrepresentation; Abulafia indeed 
bioadcasi his intention 10 go there, but he never claimed to have attained this goal. See. however. 
Pricdlacnder. "Shiiiit Influences." in Saperstcin. ed.. t-ssennal Papers, p. I?6ni72. On the Utopia of 
Sambation see Shlomo Yanrv. ""The Utopian Society' beyond Sambaryon." Karmettyt it- 12 
(1977-1978). pp. 177-191 (Hebrew): Zvi Avni, 'Sambation: Recurrence of Tradition." Jewish 
Studin s (1997). pp. 147-160 (Hebrew). 

j. On the entire episode see Idet. Chapten in Eatatit Kabbalah, pp. 4<-Sl. 
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4. Vr-Zot Ii-Yhudah. p. 19- On some misralcen academic attempts to attribute to Abuiafia a 
tnnitarian penchant see Idcl. ('.hapten in Ecstatic Kabbalah, p. 5508. On Abulafia's view of sefimtux 
Idd. Hastdism, pp. 228-232. and Wolfson. "Doctrine of Scfirot," pp. 336-371. 

5. On the ancient nexus between the two topics sec J. Gilbert, "Prophetisme et attentc d un 
Mcssic prophete dans I'ancicnt Judaismc." in L'Attente du Mesne: Recherches Btbliques (1954). pp. 
85ft Ferdinand Hahn. The Titles of Jesus in Christology. trans. H. Knight and G. Ogg (Lutterworth 
Press. London. 1969). pp. 352-406; Riesenidd. Jesus Transfigure, pp. 269-270; Oscar Cuilmann, 
The Chnstology of the New Testament, trans. S. C. Guthrie and Ch. A. M. Hall (Philadelphia, 
Westminster Press, 1959), pp. 13-50; Benjamin Sommer, "Did Prophecy Cease? Evaluating a Re- 
evaluation," JBL [15 (1996). pp. 31-47. which includes an up-to-date bibliography (Abuiafia is 
mentioned on pp. 38-39). See also Hcschei, I'rophetic Inspiration, passim. Compare, however. 
Stephen Sharot's statement that Abulafia's and other Kabbalists' "mystical experience and prophetic 
announcements were closely related, their mcssianism was not a logical outgrowth oi their cabbalis- 
tic doctrines." Mcssianism. Mysticism and Magic, p. 70. 

It should be emphasized that Abuiafia, having openly assumed the stance of prophet, at the 
same time mitigated the apocalyptic traditions. On the nexus between apocalypticism and pseud- 
epigraphy sec Schotems insightful discussion in Messtamc Idea. p. 7. The neglect of Abulanas 
emphasis on the nexus between prophecy and mcssianism has produced simplistic statements such 
as Dan's, "Gershom Scholem and Jewish Mcssianism," p. 78: "His [Scholcm's] findings made it 
impossible to regard mysticism and mcssianism as integrally related religious phenomena in Juda- 
ism." As to Abulafia's possible source for the nexus between prophecy and mcssianism see Maimon- 
ides. Guide of the Perplexed 2:32, 36, and Isadorc Twcrsky, Introduction to the Code of Maimonides 
(Mtshneb Torah) (Yale University Press. New Haven, 1980) . p. 68; Heschd. Prophetic Inspiration, pp. 
U2-I26. In this context it is important to mention A, Nehcr's distinction between regular prophecy 
and what he proposed to call the "Christie prophecy," namely the prophetic phenomena thai are 
believed to be conremporareous with the Messiah. See I'rophetic Experience, pp. 61-62, 227. While 
Abuiafia is a clear example of the fusion between the two concepts, Nathan of Gaza is 1 perfect 
example for Nehcr's second category. 

6. Abuiafia was thirty years of age in 1270, which corresponded to the thirtieth year in the 
sixth Jewish millennium (5030}. See Abulanas Commentary to his own Sefer ha-'Edut. Ms. Rome- 
Angelica 38, fol. 10a. Sec also Marc Sapcrstein, Decoding the Rabbis (Harvard University Press. 
Cambridge. 1980). pp. 103-105. According to Sapcrstein, the commentary to the Aggadol of the 
Talmud was composed during the 1250s and had no bearing on Nahmanidcs' words in the disputa- 
tion. However, this supposition has yet to be proven. I would tend toward assigning a later date to 
this work, in the tzSos. See also the parallel contained in the words of R. Levi ben Gershom, better 
known as Gerso aides, noted bv Sapcrstein. Decoding the Rabbis, p. 24711112. 

7. Nahmanidcs discusses here a legend which was adduced by Paulus Christian; in the 
debate. 

8. Exodus 7;z6. For Moses as a type of Messiah sec Bcrgcr. "Three Typological Themes." pp. 
141-m. 

9. Sec J. D. Eiscnstein. 'Otzar ha-Wikkuhim (New Vork. 1928), p. 88; Levi, "Apocalypses," p. 
112; Silver, History of Messianic Speculation, p. 146, note 14s; Scholem, Major Trends, p. 12S; idem. 
Origins of the Kabbalah, p. 459; Idd. Studies in Ecstatic Kabbalah, pp. 65-66; Chazan, Barcelona 
and Beyond, pp. 116—117; idem. Daggers of Faith (University of California Press, Berkeley and Los 
Angeles. 1989). pp. 91-92, as well as Mark Sapcrstein. "Jewish Typological Exegesis after Nahmani- 
dcs." Jewish Studies Quarterly I (1993). PP- 167-168. l"hc Messiah is placed in Rome according to 
both talmudic and apocalyptic sources. See esp.JT, Ta'anu. 64:1; Sefer Zerubbavel, in Even Shroud, 
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ed. , Midrrshei Ge'ullah. p. -2, where not only Rome is mentioned but also beit ha-toref, understood 
to mean the place for prayer, chough it stands for "house of obscenity." See Berger. "Captive at the 
Gaic of Rome." pp. 4-5. 8— ii. On Rome and mcssianism see L'rbach. Sages, pp. 681-681; Levi. 
"Apocalypses." p. ill. For a targumic view of the Messiah as coming out of Rome sec Wicdcr, 
judean Scrolls, p. 46. Thus. Nahmanidcs' discussion of the meeting of the Messiah with the pope 
has some earlier apocalyptic sources. For the assumption that the Messiah will come from Rome sec 
also the statement found in the anonymous commentary on the Psalms written in the carlv 
sixteenth cenrury, Srfer Kaf ha-Qetortt, Ms. Paris, Bibliorheque Nationalc 846, fol. ma. and in 
Yitihaq Abravanel's Yeshu'ot Meshiho. translated in Tishby, "Acute Apocalyptic Mcssianism." in 
Sapcrsiein. ed.. Essential Papers, p. 285046. 
10. Dan. 'Otzarha-Vikkuhim.p.tS. 

a. ibid. 

is. Cf. the phrase marana tha. which means "Our Lord. Come!" 

H. On the various sources about the Messiah in Rome sec Berger, "Captive at the Gate of 
Rome." pp. 1-17, as well as Scholcm, Researches in Sabbateanism, p. 43075, as well as idem. Messianic 
Idea. p. 12. Abulafia himself was imprisoned in Rome for two weeks after his abortive attempt to 
meet the pope in Soriano and then the pope's death: cf. Idel. Chapters on Ecstatic Kabbalah, p. 58. 
These traditions seem to be the background for Guillaumc Postei's emphasis throughout his 
Restitutio omnium rrrum that the Messiah will come out of Rome, just as Moses did from the desert. 
Sec the edition of this book printed at the end of his Commentary on Sefrr Yetzinth. originally 
published in Paris in now reprinted (Frommann-Hobrboog. Stuttgart-Bad. Cannstatt, 1994). 
ed. Wolf Peter Klein, pp. i«-tsj. 

14. On Moses as a messianic figure sec H.Teeplc. The Mosaic Eschatolopcal Prophet (Society of 
Biblical Literature. Philadelphia. 1957). On tvpology and mcssianism in general sec MowinckcL He 
That Cometh, p. ijni; Bcntzcn. King and Messiah, p. 75; Sapcrstcin. "Jewish Typological Exegesis," 
pp. 167-168; Berger, "Three Typological Themes," 

15. On this issue see Idd. Mystical Expertmce. pp. 1*4-1*7- Abuiafias worldview can be de- 
scribed as "apocalyptic dualism" or "dualistic apocalypticism." to use Nickelsburg's phrases: sec 
"The Apocalyptic Construction of Reality in t Enoch." in Collins and Charlesworth. cds.. Mysteries 
and Reirlations, p. 6i. Abulafia emphasized the duality of intellect and body. Cf. Idel. Mystical 
Experience, pp. 141-143. 

16. The original expression is 'aAon ha-kol. which stems from Sefer Yetzirah. a book thai 
strongly influenced Abuiafias thought. On "All" in Jewish thought see Elliot Wolfson. "God. the 
Demiurge and the Intellect: On the Usage of the Word A'o/in Abraham ibn Ezra." REJn<) (1990), 
pp. 77-111. and Howard Kxeiscl. "On the Term 'All' in Abraham ibn Ezra: A Reappraisal," /?£/i<3 
(1994). pp. 19-66. and their bibliographies. 

17. Sec Abuiafias epistle Ve-Zot Ls-Yhudah. pp. 18-19, corrected according to Ms. New York. 
JTS 1887. On the messianic awareness of Abulafia in general see also the useful study of Berger. 
"The Messianic Self-Consciousness ol Abraham Abulalu, pp. ss— 61. For more on the issues dealt 
wuh in this passage sec mv forthcoming " 'The Hmc ol the End*: Apocalvpiicism and Its Spiritual- 
izarion in Abraham Abuiafias Kabbalah," in Apocalyptic Time, ed. Albert Baumgartcn (Brill, 
leiden. 1998). 

18. In Hebrew mashtrah initially meant the anointed one. See Nahmanidcs' Disputation, p. 88. 
where the Messiah ought to be anointed by Elijah, as pan of his advent. See also the texts related to 
anointment in contexi ol kingship and mcssianism in MowinckcL He That Cometh, s.v. "Anoint- 
ing," and the discussions of Hahn. Titles of Jrtus, s.v. "Anointing": Johnson. Sacral Kingship, pp. 14- 
M: Zees' Weisman, "Anointing as a Motif in the Making of the Charismatic King," Hiblica 57 
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(1976J, pp. 178- (98, Pun. "Hebrew Instillation Rjtcv" pp. 166- [-1. For a similar phenomenon in 
the IsLarrucate environment we Uriel 1 ncdlandrr. Shimc Influence in le-wish Set mum." m 
Sapcrstein. ed . Earnaa! Ptpm. pp. 1)1-1)6. 157-lsJ. whocoUccted also several examples, including 
Abulaha. or ocKuoiopal anointmcntv Regarding the ccmncciioa bcTwccn the apotheosis of 
Enoch and anointing with oil. kc Thr Ethupie B—i of Enoch x*:l. quoted below For the indent 
Chrutun custom ol" anointing the inrant before baptism as a type of second birth, ice Cilia 
Quispcl. Gnome Studin (NcderLinds Historischc-Archcologisch Institute. Istanbul. 1974). t:ij)- 
2)6. A similar stand to Ahulaiia 1 is round in an anonymous commentary on liturgy stemming from 
the circle of ecstatic rsabbalists in Spain, where 11 11 sasd that "it is impossible that a [certain] act will 
he produced without the influx, and this is the reason why he is called Messiah, because he u 
anointed with the ot) of holy unction." Cf Ms Pan*. Rihtiothequc Nationale Ha*, tol. i»b. On this 
treatise sec Moshe Idel. "Ramon Lull and Ecstatic Kabbalah. * Jounui of thr VCirtmrx *nd CottruuU 
/Vrrrwri )i pp. 170—174. On the redeemer as the influx descending onto rjse >oub of the jews 

see a passage from R. Yrtzhaq of Acres Stfit Xkt*r Hjyyim. Jtpt— d by Gottlieb. Studin. p. 141. 
I )n anointment as a sutc similar to angels sec Greenfield. "Notes." p. It). 

19. Already in the Bible a prophet like FJisha has been anointed, though this is an exceptional 
case. On ointment as related to the reception ol the divine spirit and extraordinary powers see 
already the Icing- ideology as represented in I Samuel 16:1). See Neher. Pnipbeiv fjaitmtt. pp xx\ 
u6. where he points out the nous betwee n the phenomenon of prophecy and anointment, namely 
mcxsianum. in the case of David. This text presupposed certain form of drvtne initialise, al least at 
the beginning of his career. If this approach is correct. Abulaha. like Nathan of (.ia/a. belongs to 
what Leach has called the "icon of subversion," namel) a religious paradigm which assumes thai 
miUcnanan revciatiom are direct and do not involve hierarchical mediation of priests and ntuak 
See L'mmtt 4t tftmrnr. p. 1:4 Abulafias approach is much more anomian than that ot other 
Riahkdiuv whose tnJlcnartan approach tin what Leach called the "icon of onhodoxv " Ibni. 

p. «», 

10. Zach. 9:10. On this verse see in Nahmamdcs controversy with Paulo Christiani. d. 
( haaan. AinrUu jiui timid, pp 116-12- In geiieral. the ancient concept of the ideal Israelite 
king was ion nested to universal recognition and dominion user all nation*. 

11. Compare this quite conspicuous mcssianu. understanding of drvtqul to the various slate- 
menu of Scholcm. Mtuuimc tit*, pp. SI. IK). 194. 104. 

xx. Sec Abulaha s StfirrMafirh ha- Tbkhrhot. a commentary on Deuteronomy. M>. Oxford 1605. 
tol 46b On the miraculous powers of the prophet m .sjsulaha and the influence on R Moses 
Narboni sec Idel. .snWiei tm Fntdm KthktUh. pp. 6) 65 In this quotation, at in some others cited 
above, his Kabbalah and mcssianism. including some ipocarvptk. expressions, arc linked. Sec 
however. Scholcm. Stbktui $m. p. is. one of the vers lew instances where he mentioned AbuLcria 
in this importani book on messunum Apocalvpih meviianism and kabbalah remained distinct 
spheres ol religious lite." 

X). Sefrr Oatr Edrn unxc Ms. Oxford lySo. lot )xb. 

14. Mt nv huiahbrqo. Here there is a conspicuous case where intense cleaving has explh.11 
messianu overtones. Or. to pul it differently, the Messiah may be conceived of as the perfect 
philosopher and identical to the intellectual ruler of the Creek political tradition, especially the 
Platonic one. For another claim by a messianic hgurc. R Shemanyah of Negroponn. that he had 
adhered to the separate intellects, sec R- Motes de-Rocca Mi haras testimony printed in Aescof). 
MmidMic Mourmrnts. p. 24 1. Aescoly had already suggested that the Creek author might have been 
influenced by Abciiaha R. Shemanyah flourished dunng the first part ot the louriecnih century, 
and his exrant writings, which do not include messianic speculations, arc philosophically oriented. 
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25. See Abulafia's Commentary on Sefer ha-Mflitz, Ms. Rome-Angelica 38, foL 9a: Mi. Miinchcn 
285, fol. 134; Idd, Studies m bcsratic Kabbalah, p. 66. and idem. Mystical Experience, pp. 127. 140. 
Abulafij and some views found in the circle of the Zohar presuppose both a transcendent and a 
human Messiah. Compare, however, Mowinckel's remark that there are no such Messiahs in later 
Judaism. He Phot Cometii. p. 467. 1 would say that when a supernal Messiah was included in the 
constellation of messianic ideas, the more popular concept of two human Messiahs was mitigated, 
marginalizing the figure of the Messiah ben Joseph. 

16. On the various concepts of the Agent Intellect in the Middle Ages see the important survey 
ot the philosophical understandings of this term by Davidson. Atftrabi. Avuenna. and Avemes. 
More recently Davidson has proposed a reading of Maimonides' Guide of the Perplexed that presup- 
poses the possibility of the union between the Agent Intellect and the human one, offering thereby 
a vision of Maimonides that is closer to Abulafia's than to the more common perception of 
Maimonides as representing a much mote agnostic approach, as it emerges from rhe studies of 
Shlomo Pines. See his "Maimonides on Metaphysical Knowledge,*' Maimonidean Studies. exL A. 
Hynun. j (1992-1993). pp. 49- 103. and. from other perspectives. Heschcl. Prophetic Inspiration. 
pp. 69- u6. and David Blumenthal, "Maimonides' Imcltectualist Mysticism and the Superiority of 
the Prophecy of Moses," Studies in Medieval Culture io (1981). pp. 51-67. Mvstical potentials of this 
concept in medies-al philosophy have been explored in detail by Merlan. Monopsychism. For the 
mystical overtones of thus concept in Islamic mysticism sec the various studies of Corbin. especially 
his Cream* Imagination, pp. 10- 11, 17-18. 80; idem. Cyclical Time. p. 76; and. following him while 
stressing the more Avcrroistic understanding. Durand. Figures mythiaues, pp. 78, 80. 

17. The identification of Meutron with the Agent Intellect was quite widespread in the 
Middle Ages. See e.g. R. Moses ibn Tibbon. Commentary on the Song of Songs: R. Levi ben 
Abraham. Livyat Hen. Ms. Muendien 58. fol. tta; Yirzhaq Albalag, Sefrr Ttqqun Ha-De'ot. ed. 
Georges Vajda (Israel Academy of Sciences and Humanities. Jerusalem. 1973). p. (;8. and Georges 
Vajda, Isaac Albalag, Ai>erroiste Juif, Traduaeur et Annotaleur d'Al-Gbazali, (J. Vrin. Paris, i960), pp. 
201-203. On the Kabbalistic side, the two terms are related to each other in some tents already 
before Abulafia's floruit. See R. Yitzhaq ben Jacob ha-Kohen. Commentary on the Chariot ofEzekieL 
ed. Gershom Scholem, Tarba. : (1931). p. 202. and the pertinent footnotes of the editor, or R. 
Barukh Togarmi, Commentary on Sefer Yetzirah, as analyzed in Idd. Studies in Ecstatic Kabbalah, p. 
76. Compare, however, to J. Waeh's assertion that forms of philosophies that include salvific 
elements has-c drawn them from some forms of religious systems, as the different forms of Plato- 
num show. Cf. his introduction, pp. 194-19,. It may easily be shown, however, that religious 
explanations of redemptive concepts also owe a lot to Platonic thinking. Sec, in the case of Judaism 
and Islam, chap. 1, pp. 51-53. For Halpcrns thesis see Constitution, pp. 249- 256. 

28. Ms. Oxford 1582. fol. 67b; Idd. Studies in Ecstatic Kabbalah, p. 53. As I have attempted to 
show elsewhere, the term na'ar, when occurring in the context of Mention, should be understood 
as pointing to a high-ranking official and not to a servant, as some modern scholars assume. Sec 
Idd. "Mctatron," pp. 36. As to this meaning of na'ar in ancient texts, some which predate the 
Enochic literature, see Nahman Avigad, "The Contribution of I icbrcw Seals to an Understanding 
of Israelite Religion and Society," in P. D, Miller, Jr.. P. H. Hanson, and S, D. McBride. cds.. 
Ancient Israelite Religion: Essays in Honor of Frank Moore Cross ( Fortress Press, Philadelphia, 1987) , p. 
io\ . and see also Halpern. Constitution, pp. 116-1 30; Fossum. Name of God. pp. 312-31 3: Halperin, 
"Hckhalot and Mi'raj," pp. 181-281; and Corbin. Creative Imagination, pp. 275-276, 280-281. I 
would like to suggest here another possible nexus between Heikhalot literature and apocalypticism- 
In a lengthy description of Mctatron. where the appdlation na'aroccurs several ttmes, the precious 
srone of this angel is designated amteL See Schaefer. Synapse, par. 487. On the other hand, one of 
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the names of the Messiah is Menahem ben 'Amicl. Sec Patai. Messiah Texts, pp. 14, 16-17. 111-113. 
For the time being there a no good explanation for the name 'Amicl. and I propose to see a nexus 
between the Menahem ben Amicl and the term amitlin the Heikhalot text. 

19. Idel. Abraham Abulafia. pp. 88-89. 91; idem. Mystical Experience, pp. 116-119. For another 
explicit identification of the Messiah with Metatron and naar sec Abulafia's commentary on 
Exodus, entitled Mafieah ha-Shemot. Ms. New York, JTS 1897, fol. 77a. For a possible talmudic 
nexus between a figure close to Metatron and the Messiah see Liebes, Studies in Jewish Myth. pp. 
44-45. See also Elqayam. Mystery of Faith, pp. 515-316, who suggested that Abulafia's equation of 
Metatron and Messiah may be of Christian origin. Without denying the possible influence of 
Christian sotenology on Abulafia in principle, it seems that at least in this particular case a direct 
Christian impact on the ecstatic Kabbalist is rather implausible. 

30. Ms. Paris. Bibliotheque Nationalc 680, fol. 191a. 

31. See the anonymous collcctanaea. Ms. Pans. Bibliotheque Nationalc 776. fol. 191b, and 
Oxford 1949. no pagination, summarizing a view expressed by Abulafia in his Sefer 'Or ba-Sebhel 
Ms. Vatican 13), fols. 117b- 118b, as wdl as the discussion in Idd, Studies in Ecstatic Kabbalah, pp. 
11-13. "I"hc emanation of an emanation stands, apparently, (or the human inicllecrual potential. On 
the hylic intellect in general sec Davidson. Alfarabi. Aticenna, Averroes. pp. 61-68. loo-toi. :s8- 
161, 181-189, It seems that although in the last quotation a more Avicennian Mew of the material 
intellect is found, in some other discussions of Abulafia this term is closer to Averroes' views on the 
topic. See also Alexander Altmann, "Homo Imago Dei in Jewish and Christian Theology." Journal 
of Religion 48 (1948), p. 155. 

% Sefer Hayyeiha-'OUm ba-Ba\ Mv tan, Bibliotheque Naiionaie 777. fol. 109. This passage 
has been printed by Jellinek as an addendum to Sefrr ha- Vt. p. 84. For an analysis of the context of 
this passage, see Idel, Studies m Ecstatic Kabbalah, pp. 15-16; idem. "Enoch Is Metatron," p. 136. 
and appendix t below, as well as my discussion of a passage from Nathan of Gaza. chap. 6. In 
R. Yehudah Albotini's Sefer Sullam ha-'Aliyah, p. 74. Abulafia's text has been appropriated in order 
to describe the exit of the mystic from the realm of the human and its entrance into thai ut the 
divine. On Mcratron and the concept of Face see Idel. "Metatron," pp. 56-37. For another 
important example in Abulafia of the messianic understanding of Enoch qua Mctairon sec Sefer 
Sitrti Torah, Ms. Paris, Bibliotheque Nationalc 774, fols. U9b-i>oa. The occurrence of the terms 
anointed tad demonstrates that the extreme mystic experience docs not culminate in an 

escapist vision but is pan of a preparation for a more active role to be played afterwards. Indeed, as 
we learn from another discussion in the same book, Ms. Oxford 1580, fol. 79b, the only pretext for 
returning "from God" is to instruct other people, which for Abulafia is a messianic enterprise 

3). See The Slavonic Book of Enoch. 11:8-10; Le Livrr des secrets d'Henoch. ed. A. Vaillam (Paris. 
1952), pp. 16, 18-17; Segal, "Paul and the Beginning of the Jewish Mysticism." p. 105; Matthew 
Black, "The Throne-Thcophany Prophetic Commission and the 'Son of Man,' " in Jen's. Greeks 
and Christians: Religious Cultures in Late Antiquities: Essays in Honor ofW. D. Davies ( Brill, Leiden. 
1976). pp. 57-73: Himmelfarb, Ascent to Heaven, p. 40; Hurtado, One God. pp. 53-54- 

54. On these two elements see Shcmaryahu Tatmon, "The Concept of Mashuth and Messia- 
nism in Early Judaism," in Charlesworth. ed.. Messiah, p. 83. 

35. Some discussions of Sabbatai Tzevi's anointment have been collected by Scholem. Sabbatai 
Sevi, pp. 140-141. 

36. 'Al BaM is a method of later permutation which exchanges the first and last letters ot the 
alphabet, the second and penultimate, and so on. Accordingly, ShaDaYh convened into BQM. 

37. From this point on, until the word "Mohammed." ihe whole passage is omitted from the 
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Rome- Angelica manuscript, presumably out of fear of the censor. On Abulafia and blessing sec 
bdow, appendix i, where he derives one or his own theophonc names from the term "blessing." 

Ms. Munich 285. to). 22a: Ms. Rome- Angelica tS. to!. 22a. This section is based on a long 
line of numerological equivalences, only some of which will be deciphered bdow. On Abulafia as 
one of several prophets of his time see bdow. Appendix 1. On the formula"! am" used in the quoted 
passage see Widcngrcn. Muhammad pp. 48-^4; T. W. Manson. "The Ego FJmi of the Messianic 
Presence in the New Testament." journal of Theological Studies 48, (1947). pp. uttT. The hint at the 
Messiah's building upon Jesus and Mohammed is perhaps related to the medieval supposition, 
found in such Jewish thinkers as R. Yehudah ha- Levi and Maimonidcs, as to the role of these 
religions is paving the way for the final messianic recognition of Judaism. On Jesus as Messiah in 
Sabbatcan sources see Liebcs. On Sabbateaum and Its Kabbalah, pp. I98nni8.i9: 440090. 

w See Ms. Oxford 1649. fol. 206a. discussed in more detail in Idei. Stadia in Ecstatic Kabba- 
lah, pp. 11-11. For the intellectual nature of redemption in this ten sec also Ms. Oxford 1649. foU. 
lotb-ioia. In an important revelation Abulafia has the angel Yaho'd addressing him a* "My son." 
On a scholarly interpretation of Psalm 2 in the context of ihc royal sonship see more reccnily Jon D. 
Leveruon. "The Jerusalem Temple in the Devotional and Visionary Experience." in Green, ed.. 
Jewish Spirituality. 1:47-49: idem. The Death and Rrsvrrrmon of the Beloved Son (Yale University 
Press. New Haven. 199?). pp. 201-205: idem. Sinai and /.ion. pp. 97-101; Patai, "Hebrew Installa- 
tion Rites." pp. 169. 186. For scholarly discussions of the adoption and Sonship of the Israelite kinp 
in general see e.g. Aubrey R. Johnson, in Hooke, ed.. Labyrinth, pp. 79-81: idem. Sacral Kingihip. 
pp. 28- jo: Muwinckcl, He That Cometh, pp. 96-98: Halpcrn. Constitution, pp. 128-1 jo. 146: De 
Frame. L aspect religieux. pp. 256-249. 2-! - 276: E. Huntress. " 'The Son of God' in Jewish Writings 
Prior to the Christian Era."/B£ (4 (193$). pp. 117-uj: (an Assmann. "DtcZcugungdcsSohiics." in 
I. Assmann et al.. eds . Funktanen und Letstungen dn Mythos iVandcnhoeck und Ruprcrcht. 
Goiungcn. 1981). pp. ij-6i. 

40. Sec M. I del. "On the History of the Interdiction against the Study of Kabbalah before the 
Age of Forty." AfSRt, (1980), pp. t-20 (Hebrew): idem. Mystical Experience, pp. 158-144. I9n-20!. 
For the anointment of the son of the king, alluded to bv Abulafia in the above quotation, see 1 
Kings 11:12. The occurrence of the name Shaday in this context may point to Metatron. which is 
numerically related 10 the name Shaday. Sec below, appendix t. 

41. See Ravitsky. "Maimonides on the Days of the Messiah," pp. 245-249. 

42. Rosenberg, "The Return to the Garden of Eden." pp. 79-80. 

4J. Zach. o.<> On the meaning of this verse in the biblical context see Yair Zakovitz. "Poor and 
Riding an Ass." in Messianic Idea in Israel pp. ~-i7 (Hebrew). 

44. Sec Idcl, "Typo of Messianic Activities," pp. ijf-ifo. Abulafia also addressed this verse in 
a manner reminiscent of the later Midrash. when he described Metatron. the Messiah, as riding on 
the angel Sandalphon. which designates fin AbuUhan terminology) the material. See Mofteah ha- 
Shemot. Ms. New York JTS. 1897. foL 77a. See also Idcl. Studies in Ecstatic Kabbalah, pp. 75-78. An 
interesting case of describing redemption as the salvation of intellectual soul from the exile of the 
evil drive, which is said 10 be a hindrance 10 intellection, is found in the work ot a Kabbalist who 
was a student of Abraham Abulafia: R. loseph ("•ikatilla's Commentary on the Passover Haggadah. in 
M. Kasher and S. Ashkenaxi. eds., Haggadah Shelemah ( Jerusalem. 1967). p. 114 (Hebrew). 

45. Sec note 24 above and Bergcr. "The Messianic Self-Consciousness," in Saperstein, ed.. 
Essential Papers, p. 155. 

46. R Moses ibn Tibbon, Commentary on the Song of Songs (Meqirzci Niniamim. Lyck, 1874). 
preface, p. 12. Compare also ibid., p. it. and in the commentary itself fols. 14a. 1U. ua and the 
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allegorical imerprctarions of God and Moshiim. in another hook by the umc author, Sefer Pr'ah, 
Ms. Oxford 9)9. int. ZTab. Sec also M. Idd. "Jerusalem in Thinxenth-Ccniury Jewish Thought, - in 
Joshua Prawcr and Haggai Ben-Shammai. cds.. The History of Jerusalem. Crusaders and Ayyuhidi 
11009-moi tYid Izhaq Bcn-Zvi Publications. Jerusalem. 1991). pp. 284-186 (Hebrew). On the 
mvstical sources ol the above quotation sec the review o( the edition on the Commentary on Song of 
Sonp printed in BrucU'i Jahrbuch fur fudtschen Gevhichtt und Uterarur. vol. \ (1877). p. 17?. On this 
commentary on the Song of Songs see Menachcm Kcllncr. "Communication ot the Lick Thereof 
among Thirteenth-Fourteenth Century Provencal Jewish Philosophers: Moves ibn Tibbon jnd 
Ccrsonidcs on Song of Songs," in Sophia Menachc. ed.. Communication in the Jewish Diaspora: The 
Prr-Modern World (Brill. Leiden. New York. Koeln. 1996). pp. 127-2M. On the identification 
between Metarron and the Agent Intellect see (korges Vaida. "Pour le Dossier dc Mctatron," in 
R Lowe and S. Stci n , cds. . Hokhma Bina ixDaat: Studies in Jewish History and Thought Presented to 
A. Airmail (University of Alabama Press, University. Ala., 1979). pp. J45-J54- 

47. On this book and Abulafia's impact on it see Idel. Mystical Experience, pp. 100- lot. 12}- 
214. On the influence of Abulafia's cschatology on a founrcnth<cnrury philosopher, R. Moses 
Narboni. tec idem. Studies in Ecstatic Kabbalah, p. 66. 

48. Or "messengers." According to the view that the name "ben David" refers to an angel, wc 
may see it as an allegory for the Agent Intellect, which has already been identified with the Messiah 
in some of Abulafia's ran. 

49. HT. Yevamot. fol. 6za. For a spiwualization of Elijah in a Messianic context sec also the 
philosophical texts adduced by Schwartz. 'Neutralization of the Messianic idea," p. si. and below, 
the discussions of R. Mcnahem Nahum of Chernobyl, ch. 7. On the cschatological function of 
Elijah sec Robert Macina. "Lc role cschatologiquc d'Elic le Prophete dans la conversion finale du 
pcuplc |uif: Positions juivcs ct chrctienncs a la iumictr del sources rabbiniques et patrisrjques," 
Pnche-Orient Chretien u (1981). pp. 71-99: Klausner. Messianic Idea in Israel, pp. 451-4^7. For 
additional examples of spiritual interpretations of the Messiah tn philosophical circles of the thir- 
teenth and fourteenth centuries see Schwartz, "Neutralization," pp. 41-44. Interestingly enough, 
the more spiritual philosophical conceptualizations of the Messiah as an inner experience have been 
neglected by Sarachek, Doctrine of the Messiah, despite his emphasis on the philosophical literature. 

so. Sefer Toldot Adam. Ms. Oxford 8?6. fol. twa-iwb. Sec also ibid,, fol. ls5b. svhere the 
intellectual influx is described as "the redeeming angel." which dwells in men. using the messianic 
verse from Isaiah lt:2. Compare to another passage, apparently also influenced by Abulafia. found 
in the work of a Spanish philosopher Irving in the second half of the fourteenth-century. R Samuel 
ibn Tzaraah, Sefer Mikhiol Yofi. Ms. Los Angeles. I'CLA X T79. fol. :02b: "Know and understand 
that Ben David is the king Messiah, by the influence of the Agent Intellect onto the human intellect 
when the latter is in aetu. And he called the other material powers (by the name' 'souls in body' 
namely Ben David come.' namdy the intellect is not able to cleave to the Agent Intellect, until the 
exhaustion of all the souls from the body, which are the material powers." Beyond the conceptual 
resemblance between this passage and Abulafia's eschatoiogical allegory, in Mikhiol Yofi the gema- 
tria yisra'el - sekhel ha-po'el ■ 541 occurs. See ibid., fol. 6lb. 1 he Hebrew passage has been printed in 
Idel. Abraham Abulafia. p. 451. This and many other examples, including some adduced above, 
demonstrate that the history of the term Agent Intellect in Jewish philosophy should be studied in 
the light of the Greek and Arabic traditions, as has been done superbly by Davidson, Alfarabt, 
.it icenna. and Atrrroei, and in the lighr ot the inner structure of Jewish thinking as represented by 
rabbinic and mystical concepts. See Davidson. Alfarabt, p. 209. 

ci. (id Danar. p. 2?i. Though Scholcm was indubitably aware of Abulafia's discussions, he 
nevertheless p ret erred to ignore them in his numerous discussions on mesuamsm. For example. 
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Ahulafia's name is totally absent in Scholcms most important collection ot" articles. The Messianic 
Idea: it is neglected in Researches on Sabbateanism and completely marginalized in his Sabbatai Sen. 
i fact that is curious when the ignored figure is the first major Jewish mystic who proclaimed 
himself to be a Messiah and whose writings were extant, some fragments ot them even having been 
studied by Sabbatai Tzevi. 

51. On individualistic redemption in Judaism sec Rosenberg, "Return to the Garden of Eden." 
pp. 84-86: Schwartz, "Neutralization of the Messianic Idea." pp. 41-44- 

53. See Dan's ignoring— apparently following the later Scholcms marginalization— of Abula- 
fia, in his "Gcrshom Scholcm and Jewish Messianism." pp. 77-78. Dan's descriptive presentation 
reflects a fragmentary view of Kabbalah and ignorance of modern research on the subject that he 
attempts to present. 

54. See Wach's essay, "The Savior in the History of Religion," in Introduction, p. r-vj. also pp. 
I9I-I9J- 

55. See ibid., pp. 179-180. 190-191. 

56. On the Kabbalah, p. .- 

57. |i is quite difficult to determine what exactly the term memshalah means in Abulafia's texts. 
Though it conspicuously reflects a certain form of sovereignty, its more precise contours are rather 
obscure. On the cycles of month and moon is metaphors for the alteration of exile and redemption 
sec R. Jacob ha-Kohen. in Abrams. Hook of Illumination, pp. 6--6X and later on, in a fascinating 
text by R. Moses Cordovcro printed and analyzed by Sack. Kabbalah of Rabbi Afoshe Cordevero. pp. 
zw-ijt. and the tradition adduced by R. Ya'aqov Tzcmah. in the name of R. Hayyim Vital, in a 
gloss of the latter's Pen txz Hayytm. cd. Dubrovna. tol. 108c and in R. Mcnahem Nahum of 
Chernobyl, Me or 'Bnayyim. pp. 7—9. 

58. On this issue sec Idel. Abraham AhuLtfuu pp. 199-400. 
59- Ibid., p. 404. 

60. See Sara O. Heller Wilcnsky, "Mcssianism, Eschatology and Utopia in the Philosophical- 
Mystical Trend of Kabbalah." in Baras. cd„ Messianism and EschatoUgy. pp. 135-236 (Hebrew); S. 
M. Stern. Aristotle on the World Slate (Columbia University Press. New York. 1968). pp. 80-82. On 
the view that the course of rime is causing the actualization ol the potential, in a messianic context, 
tee also R. Yehudah Loess of Prague (the Maharal). Sefrr Setzoh Yisraet (Prague, 1599), foi )8d- 
chap. 26; m also chaps. 15-16 of this rrratise (Hebrew). On the Maharal's mcssianism in general see 
BiTon L Shcrwin, Mystical Theology and Social Distent. The Life and Work ofjudoh Loew of Prague 
(Tinman Library, London. Toronto. 1981). pp. 142-160; Rivka Schatz, "Maharal's Doctrine: Be- 
tween Existence and Eschatology," in Baras. ed.. Messianim and Eschatotogy, pp tol -1:4:1 iross. l.e 
metiianamr pttf, Scholcm. Sabbatai Sett. pp. 65-66. On the notion of actualization as part of the 
messianic process see also the later material discussed by Licbcs. On Sabbateaism and Iti Kabbalah. 
pp. 56. 107T162. 

61. Ms. Paris. Bibliothcuuc Naiionale 608. tol 104a. For an interesting parallel to this view, 
found in R Yehudah ibn Matlca's Sefer Midrash Hokhmah, see Idel. "Some Concepts of Time and 
History," par. 3. 

6z. Pines. Heruren lewish Thought, pp. 277-305. On this issue see also Y. H. Yerushalmi, 
"Spinoza on the Existence of the Jewish People." Proceeding! of the Israeli Academy ofScicnerd. no. 
10 (1983). and also Ravitsky, " 'To the Utmost of Human Capacity.' " p. ««?; Scholcm. Sabbatai 
Sett. p. 544. The view of a limited messianic period is not new with Abuiaha but is already round in 
ancient apctcalyptic texts. See e.g. Stone, fourth Ezra. pp. 115-216. 

6}. Cf. ldd. Language. Torah and Jiermeneuaa, pp. 176-177. |.>6n99- 

64. Sec Ms. Rome Angelica 58. fols. I4b-i5a. Ms. Munich 2X5. tol. wb Compare also to 
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Scholcm, Major Trmdt. pp. 140, 382 and Idd. Mystical Experience, pp. 116-117. where some other 
detaib of this passage have been analyzed. The reader is invited to complement the reading of our 
discussion here with the decoding* of the gemarria. found in these pages, which shall not be 
repealed in this context. 

65. Sec Idd. Chapters in Ecstatic Kabbalah, pp. 58- 59. Already in die BT. Roth ha-Shanah. fol. 
nab, there is a dictum claiming thai the world was created in the New Year, the people of Israel were 
redeemed on the New Year, and they will be redeemed again on the New Year. l"his view was 
adduced by Abulafia in his Sefer Hayyei ha-Nejesh, Ms. Munchen 408. fol. 18a. for redemption on 
New Year in a somewhat L u runic vein of Kabbalah, which assumes that this day is the moment for 
repentance, after which Adam will restore creation to its pristine glory, described as the actualiza- 
tion of the potential, see R. Nahman of Braslav. liaqutei Halakhot. Hilekhot hekhsher Kelim. chap. 
4. For the possibility that the month of lishrei was the time when the coming of the Messiah was 
expected see Dodd. Interpretation of the Fourth Gospel pp. 550-351- 

66. See P. Volz, Pie Neujahrfht Jahwes (Mohr, Tubingen, 1911); MowinckeJ. Psalms in Israeli 
Worship. 1:106-107; idem. He That Cometh, pp. 1)9—14); Zum tsraelitischen Neujahr undzur Deu- 
tungder Thronbesteinunppudmen (Oslo, 1955): Julian Morgcnstern. "The New Year of Kings," in B. 
Schindlcrand A. Marmonrcin, eds., Occident and Orvnr In Honour of Haham Or M. Caster > Soth 
Birthday. Caster Anniversary Volume (Taylors Foreign Press, London, 19)6). pp. 439-456; idem. 
"The Mythological Background of Ps. 81," HUCA la 119)9), PP- 44-70: idem. "The Cubic Setting 
of the 'Enthronement Psalms. " HUCA )5 (1964), pp. 1-42; Widcngren. Saltrales Konigtum. pp. 
61-79; Patai, "Hebrew Installation Rites," pp. t-j, 188: Moshe Wanfdd. "Expectation of the 
Kingdom of Cod in the Bible." in Baras.cd.. Messiantsm and Eschatology. pp. 75-96 (Hebrew); A J. 
Weruinck. "The Semitic New Year and the Origin of Eschatology," Acta Onentaiia 1 (1913). pp. 
158-199: Frankfort, Kingship and the Gods. pp. 313-335; Engnell. Divine Kingship, pp. 33-36, 101; 
Halpcrn. Constitution, pp. 95-J09; Eliadc, Cosmos and History, pp. 51-73; Patai, Man and Temple, 
pp. 58-40. Sec also below, app. 1. n. 41. For a critique of the myth-and-ntual connection between 
the Jewish New Year and coronation of the king see Norman H. Snaith, The Jewish New Year 
(Society for Promoting Christian Knowledge. London, 194"), pp. 107-208. For other instances of 
redemption expected at the New Year, unrelated to Abulaha. see Abraham Michael Cardoso') 
prophecy concerning the beginning of redemption at the New Year of 1674; cf. Tzitzat Novel Tint. 
p. 561 as well as my discussion of the Besht. below, chap. 7. It should be mentioned that the phrase 
ben ha-mufdash is numerically equivalent ro rosh ha-shanah. namely 861. The nexus between the 
rwn phrases was already pointed out by R Eleazax of Worms, in two of this writings, Sefer ha- 
Hokhmah and (Commentary on the Torah. sec Penuh ha-ftoqeah al ha-Torah. cd. S. Y. Kanievsky 
(Benci Beraq, vol. 1, pp. i~, 54 respcctivclv. Once again the I (aside! Ashkenaz literature preserved an 
ancient view, which found a more elaborate expression in Abraham Abulaha 1 thought. 

67. See Even Shmuel. Mtdreshei Ge'ullah. p. 70; translated in Patai. Messiah Texts, pp. 110— ill. 
The double nature of the Messiah, as wounded and beautiful, perhaps influenced Abulafia's view of 
Metatmn as both an old man. a sheikh, and a na'ar. Sec Idd, Mystical Experience, p. 117; idem. 
Studiei m Ecstatic Kabbalah, p. 94, and Gedaliahu C. Siroumsa, "Polymorphic divine et transfor- 
mations d'un mythologcme: 'LApocryphon de Jean' et scs sources," VtgtUae Chnstianae 34 (1981), 
pp. 421-414, now in his Saimr et Salut. pp. 56-59. On the importance of beauty in general in the 
Heikhalot literature and related ancient texts sec Rachel Elior, "The Concept of God in Hckhakx 
Literature." JSJTb. pp. 15-58 (Hebrew), and Dcutsch. Gnostic Imagination, pp. 94-99. On the 
messianic overtones of R. Gadid the infant, also described as na'ar, a figure that occurs in the 
pscudepigraphic Seder Gan 'Eden, and its similarity to Metatron see Scholrm. Devanm he-Go. p. 
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280, and Liebes, "The Angels of the Shofar," p. 182. See also Liebes's discussion of revelations of 
young and old in the Zohar, "Myth vs. Symbol," pp. 219-213. 

68. Idel. "Maimonides and Kabbalah," pp. 65-66. 

69. On this expression as pointing to unio mystica see [del. Studies in Ecstatic Kabbalah, pp. 10- 
12; idem, Mystical Experience, pp. 126-118. Here we have an important case which opens the way for 
a reading of the mashiyah as a divine entity when functioning as a messianic figure according to 
Abulafia's understanding of the rerm Messiah, Compare, however. Scholem, Kabbalah, p. 334. 

70. See especially Sefer ha- Of and the passage from this book translated by Patai. Messiah Texts. 
pp. 178-180. On the apocalyptic nature of Sefirr ha-'Ot see Aescoly, Jewish Messianic Movements, p. 
231. On the coexistence of two modes of approaching other topics related to messianism— the 
Temple and Jerusalem— see the interesting remarks of Levenson, Sinai and Zion. pp. 17S-182; [del, 
"'Land of Israel," pp. [93- 195. Compare, however, Taubes, "Price of Messianism," p. 496, who sees 
interiorization as the result of a "crisis within Jewish eschatology itself." This statement implies that 
there is one single messianic idea characteristic of Jewish eschatology which, when faltering, 
produces spiritualization, a view which is not far from the way Scholem portrayed the spiritualiza- 
tion of early sixteenth-century apocalypticism in Kabbalah of Safed, This attitude assumes the 
impossibility of coexistence of the different modes of redemption, an issue that seems to me to be 
simplistic. On allegorical interpretations of messianic issues in Abulafia see Idel, Studies in Ecstatic 
Kabbalah, p. $}, 

71. Ms. Paris. Biblioiheque Nationale 774, fols. 1290-1300; Idel, Mystical Experience, p. nS. For 
a more explicit connection berween Metatron. mashiyah. and Son sec Abulafia's succinct remark in 
his commentary on Exodus. Mafteah ha-Shemot. Ms. New York. JTS 1897, fol. 77a. 

72. Medabbtr. In the Middle Ages, this term can also be translated as "thinking." Nevertheless, 
the Agent Intellect is characterized by Abulafia in linguistic terms, several times in his writings, 
including its description as the primordial speech. See the material on speech and the Agent 
Intellect collected and discussed in Idel, Abraham Abulafia. pp. 92-93. A connection berween [he 
word and the Messiah is found already in the Gospel of John, which may have been influenced by 
Philo. See Dodd, Interpretation of the Fourth Gospel pp. 68-73, 263-28S, 318-332. For more on 
speech and messianism in Abulafia see below, app. 1, and in the discussions on speech and messia- 
nism in chap. 7. Both in ecstatic Kabbalah and in some Hasidic schools, the assumption of the 
existence of an ontological linguistic level, which plays a role in the messianic event, is determina- 
tive of the respective forms of messianism. The two forms of Jewish mysticism conspicuously 
emphasize the linguistic and auditive aspects ot human activity. Compare, however. Wolfsons 
assertion. Through a Speculum, as to the dominant visual aspect of Jewish mysticism. 

73. This text is influenced by the Hebrew translation of Abu Nasr AJ-Farabi's [realise, called 
Hathalat ha-Nimtza'ot. Filipowski, ed,. printed in He- 'Asif (London. 1847), p. 2. The same context 
has been quoted verbatim in another commentary on the Guide of the Perplexed by Abulafia, Sefer 
Hayyei ha-Nefesh. Ms. Munchen 408. fol. 12b. See already the remarks of Moritz Steinschneider, Al- 
Farabs (St. Petersburg, 1869), p, 243. 

74- Eliyahu, like ben, means "son" and is numerically equivalent to fifty-two. 

75. In gematria, fifty-two equals twice the letragrammaron. as hinted at by "double name," 

76. Hu ha-Gt>'el'\n gematria equals fifty-two, as do the two following words, Ba-kol may point 
to an immanentistic theology. The description "ruler of the world** reflects both the talmudic 
concept of the prince of the world and the kingly perception of this figure in the Hebrew Enoch. 
For the same expression, manhig ha-'olam. in the context of Metatron sceR. Elcazar of Worms, Sefer 
ha-Hokhmah. Ms. Oxford 7568, fol. 21a, quoted by Wolfson. Through a Speculum, pp. 259-260. On 
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the concept of the ruler of the world in ancient Jewish texts sec Alar. F. Segal. "Ruler of This World: 
Attitudes about Mediator Figures and the Importance of Sociology tor Self- Definition," in E, P. 
Sanders and A. Mendelsohn, cds.. Jewish and Christian Self-Definition {Fortress Press. Philadelphia, 
1981), ::i4s-i6S; Couliano. Experiences it Textase. pp. 69--0. On Mcutrun as appointed user the 
world see alto a text analyzed in Idd. " Kabbalistic Prayer." pp. 171-275, and idem. Abraham 
Abulafia. p. 92. 

77. See esp. Abrams, "Boundaries." p. 301. 

78. See Hurtado, Oitr God pp. 79-81. Fossum, Name of God pp. 189. 318-321. has pointed out 
the significance of this angel within earlier Jewish traditions. See esp. p. 320, where he suggests a 
certain nexus between Yaho'el and the high priest, a motif that recurs in the case of Mctatron later 
on. See also p. 307, where Fossum mentions the plausibility that Vao is a name of the Chnst and 
has to do with a savior figure. The single instance when Yaho'el is mentioned together with 
Abraham in Jewish tradition, except in the Apocalypse of Abraham, is a passage in R. 'Ephrayyun 
ben Shimshon's Commentary on the Tenth, t ■— , where the term ba-kol was interpreted, again by 
means of gemairia. as pointing to Yaho'el . described as a magical name that belongs to the Prince ol 
the Face. However, I doubt very much if Abraham Abulafia's encounter with Yaho'el stems from 
this passage. 

79. G. H. Box. Apocalypse of Abraham 1 1 ondon. 191S) p. xxv: ( Meberg. Hebrew Enoch, pp. 99. 
144: Scholcm, Major Trends, pp. 68-69: idem. Origins of the Kabbalah, p. 18-; idem. Jewith Gnoid- 
cum. p. 31: idem. Kabbalah, p. 378: Smith. Map. pp. f I — 53; Greenfield. Prolegomenon, p. xxxi; 
Wnlfson. Through a Speculum, p. 124; Deutsch, Gnostic Imagination, pp. si. 97-98: Schulr? anil 
Spatz, Sinai and Olympus, p. 631. For the occurrence of the two names in a text primed by 
Montgomery sec Greenfield. Prolegomenon, p. xxxix: idem. "Notes," p. 156. 

80. Scholcm. Major Trends, pp. 68-69: idem. Origins of the Kabbalah, pp. 89, 186-187. 

81. An issue that 1 cannot enter into here is whether Abulafia had access to a version of the 
Ashkenazi text where some additions have been inscned and was acquainted with less than the 
"original" Ashkenazi passage. On the AshLcnaii influence on Abulafia's Kabbalah sec ldcl. Mystical 
Experience, pp. 21- 14. 

82. See the version printed bv Dan. Esoteric Theology, p. 221. 

8). Exodus 23:10-11. On the theology of the divine name in ancient J udaeo^ Christian tradi- 
tion sec the detailed treatment of Danielou. Theologir du Juden-i hnstiamsme. pp. 71, 75, 233-131. 
and Fossum, Same of Cod passim, esp. pp. 81-81. 

84. Scholcm, Major Trends, p. 68. 

83. See Stroumsa. Savotr et Salut. pp. 58-59. 62. 74. 79. 81-83; Deutsch. Gnostic Imagination. 
p. 98. 

86. Dcbcs. "Angel of the Sliofar." 

8~. Sec the sersion established by Liebes. "Angels ot the Shofar." p. i~6. 

88. The scholarly literature on this issue is vast. Basic references include Flusscr, Judaism and 
tin Origins of Christianity, pp. 516—434: Mowinckel, He That Cometh, pp. 346-450; J. A. Emcnon. 
"The Origin of the Son of Man Imagery," Journal of 'Theological Studies? (1958). pp. 225-142; T. W. 
Manson. "The Son of Man in Daniel. Enoch and the Gospels." Bulletin of the John Hyland Library 
31, (1950), pp. 171-193; Dodd. Interpretation of the Fourth Gospel, pp. 241-149; Mueller, Mctsias und 
Menschensohn. passim; Black. "Throne- Thcophany Prophetic Gomrmssion": Paula Fredrikscn. 
From Jems to Chnst: The Origin of the New Testament Images of Jesus (Talc University Press, New 
Haven. 1988). pp. 50-52, 84-84, 138-139; Pearson, Gnosticism. Judaism, pp. 64-65, 190-191; Cohn. 
Cosmos. Chaos, pp. 172-173. 

89. Son of Man; see Mueller, Messias und Menschenso'nn. pp. 34-60; cschatological |udge. see 
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Mowinckd. Ht Thai Cometh, pp. 391-499: m Ashkeruu tar. sec Licbcs. "Angels of the Shofar." 

P. 17V 

90. Paui, Mtutah Texts, p. 167. On mcssianism in this book «r Michael Stone, "The Ques- 
tion .>M he Messiah in 4 Ezra. - in Neusneret jl «is.. JuLtumj jiut Their Sfwuiht. pp. 109-114. as 
well as his many discussions in his Fourth Esra: J. H. Charlcsworth. "From Messianutogy to 
Chntrology." in Ncusncr ct al.. cds.. Judaisms and That MtmaM, pp. 144-143. 

91. Sec Idd, "Enoch Is Mctairon". idem, Mfstua! Expenentt, pp. 194 -103. 

92. See Stfrr Uvyat Htn. Ms. Vatican 191, fol. 76a, Ms. Munich (8. lol. if u. On this treatise 
see Colore Strat. *Les differentes version* du Lrwyai Hen de Levi ben Abraham.' REJ 111 (1963). 
pp. 167-177. 

9». H. A WoUson. Tht PMmophy of Sptnoz* Vnfoidtnf tht Ltsent Procatei of Ha 
(New York, 1969). 1:14). 

94. See the anonymous Sefrrha- Tzeruf. Ms. Paris, Hiblioiheque Nationalc "a. fol 191b. See 
also Molfson. "Doctrine of the Sefirot." p. 9700101. 

>jf. See Wirsvubski. Ptto dtiia MtrandoU. pp. 131-131. 

96. Collins. "Place of Apocalypticism." 341-542. V49', idem. Apocihpac Vuton. pp, 96—104. 
On the great importance of descriptions related to Enoch in ancient Jewish literature for the proper 
understanding of ancient Christianity see the outstanding remarks by Flusscr. Judaism and tht 
Ortpns of Christumtty. pp. 331-334; Fossum. Name of God. pp. 193- 198. For Enoch in magic bowls 
see ( ircenfield, "Notes." pp. 130-134. 

97. See Mowtnckd. Ht Thtts Cometh, p. 337. 

98. Sec Moshc Idel. "Hcrmeticism and Judaism." in I. Mcrkd and A. Debus, eds.. Htrmeti 
cism and tht Kenaiuanct (Cranbury. N.J.. Folger library. 1988). pp. 39-76: Pearson, (inoauism. 
Judaum. pp. 1 38-14O. 

99. This is the case with the references in the book of the Zoftar to Books of Enoch which are 
Almu—rA 4j pseudepigraphy. For Abulana's testimony that there is a 'Kabbalah.' about whose 
content he is not so happy, as it deals with corporeal survival -and apparently also their return in 
the cschaton — related to Enoch and Fliyahu which was accepted, as Abulafu explicitly indicates, 
even by the Christians - see Sitm Torth. Ms. Pans. Btbliothcque Narionalc ~ "4. fol. nib. On the 
corporeal ascent of these two martyrs tn ancient Christianity sec Daniclou. Uwlogit du judeo- 
Chmttanisme, p. "9. The whole question of the mention of books of Enoch in the Zohar and in 
Moses dc Leon's Hebrew writings has not been examined closely by any scholar since Jellinek. See 
his Btl ha-Stidrasih. 1:193-197 and Scholem's interesting remark in Major Trend), p. 100. For the 
impact of parts of Enoch ic literature on Manicheanism sec John C Reeves. Jewish Lorr m Man- 
!ciw,m Cosmogony (Hebrew Union College Press. Cincinnati, 199;). 

loo. 1 hope to deal with the impact of Enochic traditions on Hasidism in a separate study. For 
the time being, see the mid-ninctccnth-ccmurv view of R. Yehudah Letb of Yanos', Stfrr Qoi 
Ytirudah \P 1906). reprinted in Sefarim Qtdothim mt- Talmidet oj SSe-h Brookline. Mass.. 1984), 

14. tol uc<L, where the theory of mystical union betwee n the human and Agent Intdlcu ts 
related to both the intellection of God and the transformation of Enoch into Meutron. Compare 
also ibid.. foL ?ab. On Mormonism see Hugh Nibley, Enoch tht Pnphet (Deseret Book Co.. Salt 
Lake City. 1986); Harold Bloom. Tht Ammtan Retipon: Tht h'mtrgtner of tht Port (hrvttan Nation 
(Simon and Schuster. New York, 1991), pp. 99, 105. 

tot. In fact the concept of enthronement n obvious already in the Ethiopian Enoch: sec the 
lengrhv discussion of Mowinckcl. Ht That Comtth. pp. 188-390. 

lot. See Widengrcn. Muhammad, pp. 199- 113- 

103. Ha-ftmsnot. Another possible translation would be the interpretation of enigmatic visions. 
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104. Bt-marr'h. It is quite reasonable 10 assume chat Abulafia is hinting at his first name. 
Abraham, an anagram of be-Mar'th. 

10s. Ho'tl This is a pun an Yaho'eL On p. 8s the same verb is used in order to point to Cods 
agreement 10 redeem. 

106. In gemama 248 is the value of Abraham. Ahukha's name. This name recurs on p. 8s,. 

107. This name is numerically equivalent to Shmu'cl. the name of Abulahas father. 

108. Meihihiy. "my Messiah." is an anagram of hamiyshiy. This pun is found already in R. 
EJeazar of Worms* Commentary on the Torah (sec n. 66. above), vol. i, p. ~7, and in R. Efrayvim ben 
Shimshon's fenuh ill ha- Tomb. 1:11. See also R. Yirzhaq of Acre's description of the ascending 
process of cleaving, which culminates with the fifth vtage. the union with the Infinite; cf- Ms. 
Moscow -Guensburg 775, fol. 153b. 

109. Srfer ha- Ot, pp. 84 - Sc. 

UO. See the translation of R. Kubinkiewuy. The Old TaUment PteuAeptfrapha.). J. Ovaries- 
worth cd. (Ooubleday. Garden City. N.Y.. 198}) 1:697, par. 9. In Sefer ha-"Ot\n. quoted above) and 
the Apocalypse of Abraham the same angel is causing Abraham to get tn his feet alter he fell on his 
face. As it has been pointed out. the Apocalypse, preserved only in ancient Russian, reflects a 
Hebrew original. See A. Rubinstein, "Hebraisms in Slavonic 'Apocalvpse of Abraham, " JJS ,( 
1 :9s 1 1. pp. toS-iis; < <I9S4). pp. 132-135. Since since it seems improbable that the connection 
between Yaho'el and Abraham is mere coincidence, or that Abulahas story about his encounter ts 
derived from the Hebrew material I am acquainted with. I suggest that Abulafia may have known 
an mcxtant version of the Apocalypse of Abraham— perhaps a Greek version in Byzantium. 

111. On this issue see Martha Himmelrarb. "R. Moses the Preacher and the Testaments of the 
Twelve Patriarchs." A/SR9. no. t (10841. pp. «-7*. 

112- See Rxodu\ 14:18; t Kings 19:8. 

a j. l-ty hit. an anagram of 'EUytfot. 

tia. Stfrr Hayyti ha-'OLtm ha-Ba', Ms. Para. Bibtimhequc Natiorulc 777.fol. 113a; Ms. Oxford 
1581, fols. ilb-i3a. 

MS- Hanokk ner. Yortd The numerical value of this phrase is jto. which is precisely that of 
mnkbmh dahbramy. In Sttrei Torah, Ms. Paris. Bibliotheque Nationalc 7^4. fol. noa. Abulana 
quoted from a version of the Ashkenazi treatise mentioned above, and there it is written that 
Mention i> called Enoch. 

116. Makhiah dabbranty. This is an unusual expression, which was created in order to meet the 
numerical equivalence. 

117. Hanu. On this issue sec Idcl. Myituul Experience, pp. 81-86. 

118. There is a venerable Christian tradition about the arrival of the two harbingers before the 
second coming of the Christ. However, one cannot exclude the possibility of an earlier lew»h 
tradition that influenced the Christian one and was marginalized in lewish circles, to the extent 
thai only Elijah remained rhe harbinger of the mesaianic message. Abulafia himself mentions this 
tradition in his Sefer Stmt Torah, Ms. Paris. Bibliotheque Naiionalc 774. fol. I«b, and see Ltebcs, 
"Angels of the Shofar." pp. 178-1-9; IdeL "Enoch Is Metatron." p. 117. 

119. Ms. New York, JTS 1801 , fol. 13b. 

120. Commentary on Ma'arekiw ha-'thhut. fol. 96b. Sec also Werblowsky, Joseph Kara, pp. 
220-221. and Ham ut Re'uvrnt. passim. 

[2i. Idel. "Enoch Is Metatron," p. 229. 

122. Ijebes. "Angels of the Shofar," p. 175. 

123. Licbo, ibid., interprets it i\ pointing to Jesus. 

124. See Dan. Esoteric Theology, pp. 121-122. 
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12$. SefirSitm lorah. Ms. Paris, BiMioiheque Nationalc 774, fol. 130a. 
126. Ms. Munchcn 408, fol. 56b. 

127- Job 19:16. On the medieval interpretations of this verse see Alexander Altmann, Von drr 
mtttelaherichen zur modernen Aufklarung(]. C. B. Mohr. Tubingen. 1987). pp. 1-33. 

128. "My heart." On die heart as the locus of revelation see the above quotation from Sefrr 
ha-Hesheq. 

119. Ms. Munchcn 11. fol. 151b. 

HO. Compare the lormer's Perush al ha- Torah, 1:106. where he uses the numerical value of the 
unusual term seterio extract the value of 'elef it-ra'a. Abulafia also uses this term for messianic 
compucations. See e.g. Sefrr Can Na'uL Ms. Mimchen 316. fol. 328b. 

131. On the possible source of apocalypticism in priestly groups see Cook. Prophecy and 
Apocalypticism, pp. 71-74. 215-218. For the identification of the king with the high priest as part of 
the roval ideology sec Widcngrcn. Sakraici Komgtum. pp. 17-35; E. O. James, "The Sacred King- 
ship and the Priesthood." in The Sacra/ Kingship, pp. 63- to; Flusser. Judaism and the Origins of 
Christianity, pp. -j.; •: : .- 97. 186. 184-187. For a medieval instance of a Messiah that was a Kohen. 
see Mann. "Messianic Movements." pp. 336. 338. Mann has already pointed out the similarity 
between this Messiah, who was a Karaite, and the Qurnran view, found in The Damascus Document. 
19:!0-lt, where the Messiah is also a descendant or Aharon. See also his "Obadya. Proselyte 
Normand Convert! au Judaisme, ct Sa Mcguilla," REJ 89 (1930). pp. 155-256. The possible link 
between the priestly nature of the Messiah in Qurnran and in the case of the Karaite, pointed oui 
already by Mann, has passed unnoticed by U'seder. Judean Scrolls, pp. 54-55^2. whose important 
book is devoted to the affinities between Karaitism and the Qurnran sect. Sec, however, the crucial 
remark of Baron, "Reappearance of Pscudo- Messiahs." in Sapcrstcin, cd.. Essential Papers, pp. 145- 
246. Sec also Liebcs. Studies in the Zohar. pp. 65, 188 note 185. The existence ot the Karaite Kohen 
who also claimed to be the Messiah in the early twelfth century may serve as an example for the 
possibility of a continuation of ancient messianic themes from antiquity until thirtcenth-ccnturv 
Kabbalah. The nexus between the power of the Messiah to perform miracles by the spirit of his lips 
and Aharon's being the speaker for Moses is found in the collectanaea of Kabbalistic traditions 
stemming from Shlomo Molkhos entourage. Ms. Moscow-Gucnsburg t02. On a much later 
assumption that the Mevsiah is Moses, and thus a Kohen, see Manor, Exile and Redemption, p. 197. 
A contemporary of Abulafia. R. Levi ben Abraham, claims thai "the [term] Mashiyah will designate 
only the most noble and the greatest among the human rulers, [one who is] a Kohen, Mashiyah and 
King." Sefer Livyat Hen. printed in Cinzti A*nv»w(i875), p. 137. 

132. Ms. New York. JTS 843. fol. 86a. See also Berger. "Abraham Abulafia." in Sapcrstcin. ed.. 
Essential Papers, p. 151. who claims that Ahulaha was influenced by the Christian view of Melchizc- 
6ek. Bcrger's view that in this passage Abulafia identifies with his wife fallowing speculation related 
to the perfection of the androgynous state seems to me more than dubious. 

133. On Mclchizedek sec Johnson, Sacral Kingship, pp. 47-48, 53, 131. 136: Paul J. Kobelski. 
Melchasdelt and Melchiresha' (Cac&ioXtc Biblical Association of America. Washington, 1981): Flusser. 
Judaism and the Origins of Christianity, pp. 186-192, 255-260, 265; Pearson, linosttcism. Judaism. 
pp. 14—15, 23, 25-26, 108-123, 184-188; Ithamar Gruenwald, Maharutyyim. vol. 124 (1970), pp. 93- 
94 (Hebrew); Greenfield, Prolegomenon, pp. xx-xxi; Hurtado, One God. pp. 78-79; Leach, L'uniti 1 
de I'homme. pp. 140-259. Fossum, Name of Cod. pp. 183-187; Couliano. Experiences de I'extase. pp. 
73-74. On medieval reverberations of this figure see Georges Yajda, "Melchisedec dans la my. 
thoksgie tsmadienne." Journal Anatique 234 (1943-45). pp. 173-183. For more on Mechizedck in 
Abulafia see Wolrson, "Doctrine of Scfirot," pp. 364-365. Extremely important in the context of 
the nexus between Abulafia and Mclchiicdek is 3 passage in Leviticus R,thba 15:6 where the 
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priesthood is described as taken away from Mclchizedek and given to Abraham. Sec also BT, 
Nedanm. fol. 32b. Abulafia, unlike the Christian sources, was concerned not with the superiority of 
the priestly Mclchizedck but with his tendering his priesthood to Abraham. Andre Fcuillct, The 
Priesthood of Christ and Hit Minister, trans. M. J. O'Conndl (Doublcday. Garden City. N.Y., 1975). 
134. BT, Qjddushin, foL 71a. 

t}?. Here the term qabbalah may stand for either tradition in the broader sense of the word or, 
more plausibly, the Kabbalistic tradition, which was related in several early medieval texts, pre- 
KabbaJistk and Kabbalistk. to the divine name. Sec Moshc Idcl. "Defining Kabbalah: The Kabba- 
lah of the Divine Names," in R. A. Hcrrcra, cd., Mystics of the Book: Themes. Topics. Jnd Typology 
(Peter Lang, New York. 1993) pp. 97-122. Sec also Rachel Elior. "Between the Mundane Palace and 
the Celestial Palaces." Tarbiqb^ (199s), pp. ?6?-;69 (Hebrew). 

136. Sefer Hanei ha-'Olam ha-Bd. Ms. Oxford 1582. fol. iu. For more on the Messiah and 
names see above, n. 25, and Sha am Tzedcq, p. 16. 

137. Abulafia is therefore reducing the function ol the high priest to only one of his religious 
activities, the pronunciation of the divine name, ignoring the sacrificial duties. 

138. For another instance of a nexus between the high priest and the Messiah see the 
seventeenth-century English thinker Anne Conway, who was acquainted with Lurianic Kabbalah: 
The Principles of the Most Ancient and Modern Philosophy, ed. Allison R Couderr and Taylor Corse 
(Cambridge University Press, Galsgow, 1996), p. 24. 

139. See Idcl. Mystical Experience, pp. 105-108; idem, Studies in Ecstatic Kabbalah, pp. IIS— 126. 

140. See Sefer Hayyet ha-'Olam ha-Bd. Ms. Paris, Bibliothcque Nationale 777. fol. 127b. Sec 
also Mafteah ha-Sbemot. Ms. New York. JTS 843, foL 48a. and in a more detailed manner in app. 1 
below. 

141. Sefer Hayyei ha-'Olam ha-Bd. Ms. Oxford 1581, fol. 13a. 

142. See Idcl, "Defining Kabbalah," p. 109. 

143. See the evidence brought by R. Jacob Sasporxas. Ttiaat Novel Tzevt, p. 4. Scholcm. 
Kabbalah, p. 247, and idem, Sabbatai $cvi, pp. 142-143, where Scholcm attempts to weaken the 
messianic valence of the testimony by claiming that it is "a literary embellishment," Scholem's claim 
thai there was no public messianic aspect of the pronunciation is not corroborated by Sasportass 
passage, where he mentions some friends of the young Sabbatai. who encouraged him. See also the 
salient critique of Tishby on this point. Paths of Fatth and Heresy, pp. 164-165. On the pronuncia- 
tion of the divine name in the messianic era according to a late Hasidic author, see Weiss, Studies. 
pp. 241-242. 

144. Sec Even Shmucl, Midrethei Ge'uUah, p. 103. Abulafia, who thought of himself as Messiah 
ben David, refers only rarely to Messiah ben Joseph, whom he identifies as Jesus. In general, his 
emphasis on vta perfecrioms did not leave room for a pivotal role for 1 figure that epitomizes 
posstonts. For the importance of this messianic figure in other forms of Kabbalah, see Uebcs, "Jonas 
as Messiah ben Joseph," esp. p. 278. 

145. Cf. Numbers Rabbd i2:i2. See Himmelfarb, Ascent to Heaven, pp. 23-25. 45. 132 notes 73- 
74; Elior. "Between the Mundane Palace and the Celestial Palaces." pp. 349-351. On Mctatron as 
high priest sec also the magical text printed by Pctct Schaefer und Shaul Shaked, Mapsche Texse jjo 
der Kairoer Ceniza (J. C. B. Mohr. Tubingen. 1994), 1:164, '7J- Although I believe that Himmelfarb 
and Elior arc right in pointing out the similarity between some of the details of the investiture of 
Enoch when he becomes Mctatron and the anointment of the high priest, some of the other details 
of the description of the elevated Enoch are conspicuously reminiscent of a royal coronation, such 
as mention ol a kingly crown. Thus, in addition to the figure of the high priest, the concept of the 
king is also essential for the new status of Enoch, who becomes a ruler or angelic governer. ut "I Tius 
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again sacral royalty and messianism converge. The persistence of the priestly descriptions related to 
the ascent theme in the literarure analyzed by Himmdfarb and Elior may have something to do 
with the nexus between the Messiah as a transcendent persona and his priestly extraction in some of 
the apocryphal writings. See Klausncr, Messianic Idea in Israel, pp. 304-309. In Sefer ha-Heshea, 
which deals with the seventy names of Metairon, the theme of the high priest is frequent. See 
Odcbcrg. Hebrew Enoch, p. 110. 

146. Yitboded. a verb that may be translated also as "concentrate mentally": see [del. Studies in 
Ecstatic Kabbalah, pp. 108-1:1. 

147. Ms. Sasoon 56, fol. 34a. 

148. On the Holy of the Holiest in Jewish mysticism sec Scholem. Major Trends, p. 379n9: 
wblfson. Through a Speculum, pp. 20—22. Sec also Philo of Alexandria, translation and introduction 
by David Winston I Pauli't Press. New York. 1981). p. 234; Joshua Finkd, "The Guises and Vicissi- 
tudes of a Universal Folk-Belief in Jewish and Greek Tradition," Harry Austryn Wblfson Jubilee 
Volume, English section (Jerusalem. t965). 1:136-240, 242-243, where the possible relationship 
between midrashic material and Philo on the ecstatic experience or the high priest was dealt with: 
see also Marecn R. Niehoff. "What Is a Name? Philos Mystical Philosophy of Language." Jewish 
Studies Quarterly 2 ( 1995). pp. 232-233. Philo is conceived as being of priestly origin: sec Daniel P. 
Schwartz, "Philos Priestly Descent," F. E. Greenspahn. E. Hilgcn. and B. L. Mack, eds„ Nourished 
with Peace: Studies in Hellenistic Judaism in Memory of Samuel Sandmel (Scholars Press, Chico, 
Calif., [984). pp. :?3-i7i; Wol&on. Along the Path, pp. 33-S6; M. Idel. "Conceptualizations ot 
Music in Jewish Mysticism," in Enchanting Powers: Music in the World's Religions, ed. L EL Sullivan 
(Harvard Universiry Press, Cambridge. Mass., 1997). pp. :6l-:69. On the Temple as an allegory for 
the mystical experience sec Corbin, Creative Imagination, pp. 235, 277, 281-282. On the Holy of ihe 
Holies as the place of a mystical initiation where also an act of anointment takes place before a 
mystical communion see the important Gnostic Gospel of Philip, whose affinities to Jewish material 
have been pointed out by several scholars, e.g. Fossum, Name of God. p. 307. 

149. Divrei Ymet Yisrael, 3: :8s: Shimeon Rcrmdd also bases his work on Gractz; cf. his Da at 
'Eiohim (Warsaw, 1899), p. 386m (Hebrew). Sec also Israel Fricdlandcr. "Jewish-Arabic Studies," in 
JQR, n.s., 3 (1912— 1913). p. i87n428; L I. Newman. Jewish Influence on Christian Reform Movements 
(New York, :92s). p. (79; W. J. Bouwsma, Concordia Mundi: The Career and Thought of Guillaume 
Postel (Harvard University Press, Cambridge. Mass.. 1937), p. :4I. In his Major Trends, p. 126, 
Scholem translates Abulafia's words as follows: "He went to Rome to present himself before the 
Pope and to confer with him in the name of Jewry." whereas later on. in his Hebrew lectures, 
printed as Ha-Kabbalah shel Sefer ha-Temunah ve-shel Avraham Abulafia. ed. J. ben Shelomo (Aka- 
demon, Jerusalem, 1969). p. 114, he says: "and to speak with him in the name of Jewry, i.e.. to 
demand from him: 'Let my people go — this indicates that Abulafia was on a Messianic mission" 
(Hebrew). Scholem was inclined to marginalize the messianic elements in Abulafia. Sec e.g. his very- 
concise treatment of this topic in Major Trends, p. 12S. 

130. Sec Idel. Chapters in Ecstatic Kabbalah, p. 6t. to the list of scholars mentioned there 
should be added Greenstone, Messiah Idea. p. 170, and Silver, History of Messianic Speculation, pp. 
88, 146ni45, 

13:. Material that confirms my suggestion to this effect is found in an anonymous treatise that 
was written, in my opinion, by Abulafia, 1 have dealt with this new passage in my " Time of 
the End." 

is2. Sec Abulafia's declaration that "despite the fact that I know that there are many Kabbalists 
who are not perfect, thinking as they are that their perfection consists in not revealing a secret issue. 
! shall care neither about rhcir thought not about their blaming me because o) the disclosure, since 



• 361 ■ 



NOTES TO PAGES 99-101 



my view on this is very different from and even opposite to theirs." Sefer Otzar EeLen Gantiz. Ms. 
iVtfiird iftto, tol. \U. Fur another passage from the same book pointing to the same issue %ec lols. 
isb-26a. 

i % %. The poetic epilogue to his book Hayyri ha- 'Olam ba-Ba'. pnnrcd by Jdlinek as an appen- 
dix to Abulafia\ Sefer ha- Ot. p. St, For the propagandist ic activity of Abulana see also his Commen- 
tary an Sefrr ha-Yaihar. Ms. Roma- Angelica fol. +u. On the linkage between messianism and 
"missionnisme" see Jankclcvitch. L'cspcrancc ct U fin do temps," p. 16, quoting the Russian 
philosopher Nicolai Losski. 

i V4- Sec also chap, v p. 12}. On the connection between the name ot (.kid and the Messiah see 
chap. 6, pp. 199 -to*. 

i<t. On his activirv while a resident of Sicily see M. Idcl, "The Ecstatic Kabbalah of Abraham 
Abulaha in Sicily and Its Transmission during the Renaissance," Italia Jutbucas (199s)- pp. no y^o. 
H6. See Aescoly. Jruuh Meatanu' Morrmenti. pp. hi- hj. 

IS~. See e.g. ibid., p. 151. where Aescoly speculates that Abulaftas Sefrr ha-'Ck might have 
influenced Sefrr ha-Pelty'ah. but for the time being I am unable to corroborate this suggestion, 
though there can be no doubt as to Abulaha's influence on this book. 

HH. Aescoly s contribution to the modern scholarship of messianism suffered unjustly, both 
because of the marginalization of the collection of messianic texts and introductions printed only in 
:•>«• years aftet his death, and the fact that his two other volumes containing collections of 
messianic texts, which he completed hctnre \\w death, remained in manuscripts. Sec e.g. the 
absence to his views in Scholem's descriptions of messianism as welt as the complete absence ol his, 
as well as the marginalization of Klausner's, views in Sapcrstcin's collection Esimttai Papen 

lf9. t have adduced in this chapter salient material in order 10 portray the profound messianic 
character of the ecstatic Kabbalah, but I has-e not exhausted the pertinenr texts. For further 
discussion, see appendix 1 and ldel, StuAin in riniane Kabbalah, pp. af-fir. 

160. See e.g. Scholem. Simian:; Idea. p. w Wcrbknvsky. 'Mysticism and .Messianism." 

161. Ibid, and his "Safed Revival," in Green, cd . Jru-ub Spmmalirj, i ll. Sec cap. Dan, "Ger- 
shom Scholem and Jewish Messianism." p. 78, who recently decided to exclude Abulaha's name 
from his own earlier account of thirteenth-century messianism. Compare his "The Emergence of 
Messianic Mythology," p. ^8. This dogmatic approach may be one of the reasons for the absence ol 
new vistas in the field of mysticism and messianism. 



Appendix i: Ego, Ergo Sum Messiah: On Abraham Abulafia's Sefer ha- Yashar 

U Sec Sefer ha-'Edut. Ms. Miinchen 2-85. fol. i6ab. 

2. The biblical phrase "angel of 'Elohim" occurs several times in Abulafia's discussion of 
mcssianism. On its significance as pointing to both 1 prophet and an angclit messenger see Wil- 
liam M. Schniedewind, The Word of God in Transition: From Prophet iv Exegetc in the Second Temple 
(Sheffield Academic Press, JSOT, 1995), pp. 81-84. 

3. This view is also expressed in the commentary on Sefer ha-'Edut. Ms. Munchen i8s, 
fol. 36a. 

4. Compare the formula used by Nathan of Gaza when he introduced his most important 
vision: "Thus speaks the Lord."' Cf. Scholem, Sobboioi Sett. pp. 204-20;: Idel. Kabbalah: Xeu 
Perspectives, pp. 81-82. 

5. Ms. Miinchen 285. fol. 24a. 

6. Cf. Ezektel, 39:20. 29. On this formula see Cook. Prophecy and Apocalypticism, p. 11?. 

7. See Ms. Paris. Bibliorhccjue Nationalc 680, fol. 298a. These two names arc referred to in 
[he thcosophical-theurgical Kabbalah as representative 01 the male and female divine potencies. 
Adonay standing for the Malkhm and rami forTifcret. and they arc conjoined in order ro induce 
and symbolize a state of union between these potencies. Sec Mark Verman, The History and Variety 
of /eurish Meditation (Jason Aronson. Nonhvale. N.J., 1996), pp. 191-210, esp. 199. and Abularia, 
Sefer ha- 'Ot, p. 69. 

8. Ibid., fol. 297b. 

9. On this divine name sec Idel, Mystical Experience, pp. 18, 22, 31; Wolfson. "Doctrine of 
Scfiroi," pp. 353-354^4. 

to. See also the eighth-century Muslim author who claimed prophethood and the revelation 
ot the divine name mentioned in Widengrcn. Muhammad, p. 30. Sec also ibid., pp. 141-142, where 
Enoch is described, in a rather ancient text, the Book of John the Evangelist, as both a teacher and 1 
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rcvealer of the divine name. On propheev and the divine name in carly-rhirtccnth-ccniury sources 
sec also Wolfson. Through a Speculum, pp. 181-187. 

11. For more on this issue sec Idcl. Studies in Ecstaac Kabbalah, p. 47. For an interesting parallel 
in Islamic mysticism. seeCorbin. Creative Imagination, p. 156. 

12. See Idcl. Hastdism: Between Ecstasy and Magic, p. 98. See also below, my discussion of the 
Messiah as high priest. 

13. See Dc Frainc, L'asptct religieux. pp. 207-108, 213-150; Frankfort, Kingship and the Gods. 
pp. 224-226. 

14- O. Commentary to Sefrr ha- 'Edut. Ms. Miinchen 185, fbl. 36a. 

if. Yitpaer. This verb is used by AbulaEa in the context of his own claim to have received a 
revelation of the date of the end. Sec the passage frum his epistle Ve-Zai li- Yhudah. p. 18. 

16. Sec his Mafieah ha-Shemot. Ms. New York JTS S43, fol. 45b. 

17. Sec the passage from coznmen tars' on Sefrr ha-Hayyim. translated above, chap. 2, pp. 75—74. 
The number seven may point to a vision of sealing a cycle or sealing the whole series of prophets. 
The concept of scaling is implied in the very title of the last of the first scries of Abulafta's prophetic 
writings, Sefrr Hotam ha-Haftamh. On scaling of prophecy sec Gcdaliahu G. Stroumsa, " 'Seal of 
Prophets': The Nature of a Manichacan Metaphor." Jerusalem Studies in Arabic and Islam 7 (1986). 
pp. 61-74; Yohanan Friedmann, Prophecy Continuous (Universiry of California Press. Berkeley and 
Lot Angeles. 1989). pp. 49-81. On seven figures who were apparently also seen as prophets who 
precede the Messiah, already in the Judeo-Chrisiian tradition preserved in the Pseudo-Clementine 
Homilies. 17:4. sec Hans-Joachim Schocps. Jewish Christianity: Factional Disputes in Early Church. 
trans. D. R. A. Hare, (Fortress Press. Philadelphia, 1969), pp. 70-73. On the relation between the 
seventh benediction and redemption sec Urbach, The Sages, pp. 654-655, 676-677. 

18. Sec above, ckap. 5. p. 161. 

19. Ms. Oxford 1580. fol. 164b. printed in Jcllinek. Beit ha-Midmsch. 3:xli. 

20. This is a play on the Hebrew consonants of Messina. 

21. Sefrr 'Otzar 'Eden Ganuz. Ms. Oxford 1580, fol. 165b, printed in Jcllinek. Beit ha-Midrasch. 

22. Ms Miinchen 285, fol. 24a. 

23. It is ironic that the last letters constitute the noun tehilau which means "beginning." 

24. Ms. Miinchen 185, fol. 25a. The four words arc therefore not the title of a book, as Scholem 
suggested. Major Trends, p. 382. 

25. Sec Idcl. Mystical Experience, p. 89. The double gematria, 'Ediy * Hanokh = 84 and Sa- 
hadiy • Mctatron > 314 is already found among Hasidei Ashkenaz. See e.g. Rokeach [R. EJeazarot 
Worms], A Commentary on the Bible, ed. Chaim Konyevsky (Bcnci Bcraq, 1986), 1:95. 

26. Sec e.g. Idd, Mystical Experience, p. 102; language, Toral>. and Hcrmeneutics. p. 21. 

27. The Hebrew form is krli qarov la-neruah. Compare the similar formulation found in Sefrr 
'Otzar 'Eden Ganuz. Ms. Oxford n8o, fol. 149b: drrekh . . . qerovah. 

28. This view of knowledge is closer to the Aristotelian or Platonic view, while Abulafia is 
concerned more with the higher experience of knowledge as a sudden revelation. For the two tvpes 
of knowledge see Ncher. Prophetic Experience, pp. 103-104. 

29. The Hebrew formulations are unclear here. 

30. BT. Sanhtdrin, fol. 38a. Sec also above, chap. 2. n. 32, where the same formula .serves for 
conveying the sense ot a mystical union between rhe human intellect and the Agent Intellect. 
Apparently the term rat: pointing to God in the talmudic literature, with which the angdic 
Mctatron was related by having the same name, has been transposed onto Mctatron itself, and the 
mystic is described as sharing with it the same name, in our case moreh. See also Major Trends. 
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p. mo, where Scholem compares this term with the Indian guru. In some texts found in Ashlceruai 
Hasidism, Metacron u described as a leather ot' infants who died before studying the Torah. See e.g 
the text inserted in a manuscript of Hcikhalot literature printed in A. M. Haberman. Hadashim 
Gam Ynhanim (Mass Printing House. Jerusalem. 1971). p. 99 (Hebrew). 
11. Here the term Aevequt is used. 

ji. Ms. Rome— Angelica 38. fols. 11b- 52a; Ms. Munchcn 18$, fol. 16b. ptinted in Scholem. 
Major Trend), pp. 140- 14J, 382. Sec also Schulti, Judaism and the Gentile Faith,, p. )j>n>. who 
suggests, on the basis uf the quotation adduced by Scholem. that Abularia's view of Iwlehmah. bmal) 
va-daat had perhaps influenced Lubavitch Hasidism. which highlighted these terms. 

33. This criterion is mentioned also in the ecstatic Sefer Shaarri Tzedeq. pp. 12-14. 

14. M» Paris. Bibliothcque Nationale 680. to!. 197b. 

33. Sec above, chap, 2. pp. 00—00. in the quotation from Sefer Mafieah ha-Tohhehot. 

«6. On the Agent lntdlcci as Mctatron and Messiah see above, chap, z, esp. n. ;n 

J7. 1/ the two titles describe different spiritual moments, they should be compared to the 
double Messiah in some Qumranic texts, while in others they are paralleled by a Messiah and 
Dnresh ha-Torah. See 4Q Flonlegium. discussed by Lawrence H. SchitFman. "Messianic Figures 
and Ideas in the Qumranic Scrolls." in Charlcsworth. cd.. The Messiah, p. tij. 

»8. Sec Wicdcr. Judean Scrolls, pp. 86-8:" and the bibliography mentioned there, as well as the 
mote recent discussions of M. A. Knibb, "The Teacher of Righteousness— A Messianic Title?" in P. 
R. Da vies and R. T. White, ed.. A Tribute to Gexa Vermes (Sheffield, 1990), pp. si -66, and Collins. 
"A Throne in the Heavens." pp. C4— SV Collins proposed to interpret a description of enthronement 
found in the Qumran literature as reminiscent of Moses and the teacher of righteousness, though 
not of the Messiah, and thus distinguishes between a somewhat eschatological figure and the 
Messiah. His only piece of evidence for a parallel to the Qumran text is Moses' enthronement, as 
found in Eaekicl's Exagogr: sec ibid., p. si. What seems to be interesting is that a view similar to the 
ancient description of Moses as seeing the past, present, and future is found in ecstatic Kabbalah. 
Sec [del. Studies in tntaac Kabbalah, pp. 74, 84^. For more on the Messiah as an educator sec 
Klausner, Messianic Idea in Israel, p. 324, referring to the Psalms of Solomon. For a contemporary ol 
Abulaha, R. Moshe of Burgos, who mentions the excellence of the esoteric studies of the Messiah, 
and the book ill ihe Zohar itself, see Licbcs, Studies in theZohar, p. iS. 

39. See Even Shmud. Midrtshtt Ge'ullah, p. 74. translated in Patai. The Messiah Texts, p. Of, 
See also the parallel text translated by Patau ibid., pp. 26-27. Sec also above, chap. 6. n. 7i, tor the 
use of this ulmudic formula in the context of Sabbatai Tzcvi. 

40. See SejrrSum Torah, Ms. Paris, RiWioihcquc Nationale "*74, fol. 129b. He refers to Capua 
in his commentary to <irlrr ha- Yashar several times, implying that this book was already in existence 
and had been enncoed before he left the place. Sec Ms. Munchcn 285, fol. 24b. 

41. See Ms. Pans, Bibliothcque Nationale 774. fol- 119a. 
42- In VffT ha hdui, quoted in chapter : 

43. See the passage from Sefer Mafteah ha- Tokhehat. quoted in chapter 1. 

44. The history of the term "sotcriology" is not clear, and on its availability depends the 
possibility of an influence on Abulafii's phrases. 

45. On this Kabbalist sec the discussions of Coiilicb. Studies, pp. 231-247. 

46. In R. Yitzhaq of Acre's writings, this is an common acronym for Metatrcm. Sar Ha-pamm. 

47. There is no verse to this effect; R Yitihaq created a dichotomy between a whed on earth, 
mentioned in continuation, and one on high. 

48. In many sources from ecstatic Kabbalah, this angel is related to the lower dements in 
creation and in man, 
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44. The gerrutria of die consonants is 280. like [he live fin al characters. Compare also 10 a 
similar discussion found in anocher collection of fragments from X)txar Hayyim. Ms. Oxford 1911. 
fols. i\Xb 139a. 

30. Kr'ar means "wood.* and in genutru ts again 180. Since in other cases Sandaifon is 
identified with matter. 1 wonder whether the term hyle does not underlie the resort to the term 
"wood." See Idd. Studies in Ecstatic Kabbalah, p. 77. The connection between hyle and Sandaifon is 
evident also in R. Shmucl ibn Motot, Sefrr Tehiliot ha-Shem, Ms, Vatican 223, fol. 54a. 

51. RuhantyuL This term has several meanings in Hebrew. See Idel, Hasidism Between Ecstasy 
and Magi. . index, sub voce nthaniyut. 

32. Namely the voice of God. the truster of Metatron. 
U Sec HI. Smhedrin, fol 38b. 

\4. A reformulation of Isaiah 63:9. 

33. This verse is also quoted bdow. in another passage from the same hook and an anonymous 
discussion dealing with a variety of forms of Metatron. The book was wrirten.in my opinion, by 
R. Yiohaq of Acre; it has been preserved solely in R- Moses of Kiev's Sefrr Shoshan Sodot (Korea. 
1784). fols. -u-Tia. There he mentions the "emanated Mcutron," the "created Metatron," 
the "sensible Metatron." and even a "compounded Metatron." Another unknown passage by 
R Yitzhaq has been identified by scholars some lines before the passage on Metatron. ibid., fol. 69b. 
See Gottlieb. Studies, p. 247. I suspect that another short discussion concerning the two angels, 
which includes a view of Metatron as participating in the grief" of Israel, ts preserved in Sefer ha- 
Peiiy'ah. vol. t. fol. 23d. Metatron could even be pan of the human soul, in which case it may he 
possible to have the Messiah within owns soul. Sec Xhzar Hayyim. Ms. Sassoon 919. p. 32. where 
Metatron and Sandaifon stand, respectively, for the divine and the acquired intellects dwelling in 
the rational soul. This view is well represented both in ecstatic Kabbalah and in some late- 
thineenth-cenrury philosophers. The assumption that the perfect inner spiritual experience may 
have a messianic overtone may be corroborated by a detailed analysis of the context of the impor- 
tant passage of R. Yitzhaq of Acre discussed above, in chapter 3. 

56. Sefrr Otzar Hayyim, Ms. Moscow-Guensburg 773. fol. 9 sab. 

37. See Idel. Studies in Ecstatic Kabbalah, pp. -6-~9. Sometimes Sandaifon even is identified 
with Sammacl. See Abulafia's Sefrr ha-Mtlammrii, Ms. Paris, Bibliothequc Nationale 680, fol. 307a. 

38. Cf. idel. Studies m Ecstatic Kabbalah, pp. -8. 86nlS. See also Sefrr Sha'arri Tzedeq, written 
by a student of Abulaha, pp. 17-18. I would like, however, to draw attention to an interesting 
passage that deals with the hastening of the coming of the Messiah by means of a corporeal device. 
In a collection of passages from Otzar Hayyim. found in Ms. Oxford 19:1, foL 138b. the Kabbaiist 
describes positively the seclusion of someone for the sake of mystical life after fulfilling the com- 
mandment to procreate. But despite his approval of this behavior, he mentions another alternative: 
to continue to procreate in order to augment the supernal image by dint of the dictum in BT. 
Yenamat. fol. 62a. which deals svith the advent of Ben David, namely the Messiah, when all the souls 
will he exhausted from the apparently supernal body. Intensive procreation is described as "hasten- 
ing the time of the coming of our Messiah." I assume that as intense spiritual life ensures a 
messianic experience by the encounter with the spiritual Metatron qua transcendent Messiah, 
intense procreation brings about the descent of the Messiah in the more public arena, probably in a 
manner more consonant with the apocalvptic iradirions. 

39. See Sefrr 'Otzar Hayyim. Ms Moscow -Guensburg —3. fol. 94a- The relation between 
sheep and the Messiah is also found elsewhere in Abulafia's circle. In the anonymous Sefrr Ner 
'Eiohtm. Ms. Munchcn 11. fol. 148b: "Kavshi'et is ha-mashiyah, koi<esh be-koah." Alt these words in 
gematru amount to 363. Two different interpretations of the consonantal roots KBS and KBSh 
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display two different understandings of the mexsiah. The former root, related to sheep, implies 
suffering, while the latter implies the conquest or" the Messiah, namely the idea of power. 

60. Cf. e.g. John 1:19. See Dodd. Interpretation of the Fourth Gospel 230-236; Jon D. t.even- 
son. The Death and Resurrection of the Beloved Son; The Transformation of Child Sacrifice in Judaism 
and Christianity (Yale University Press, New Haven. t99j). pp. 100-119. 

61. See Idel. Studies in Ecstatic Kabbalah, pp. 112-119. 

62. M. Idel, "Prometheus in a Hebrew Garb." Eshkolot, n.s., s-6 (1980-1981), pp. 119-110 
(Hebrew). Meanwhile I have identified a new manuscript. Ms. Budapest A 240, p. 115. 

63. Ha-drrekh ha-ntstar. This is the lowest or the four ways of Kabbahstic interpretations in 
this Kabbalist's hcrmencutics. 

64. When 1 first published the Hebrew original of this text in Eshkolot, I decoded these 
consonants as MoSheH. namely Moses. But as Dr. Boa/ Huss, in an unpublished article entitled 
"NiSaN. The Wife of the Infinite: The Mystical Hermcncutics of Rabbi Isaac of Acre," has 
corrccily proposed, it is much more plausible to decode the same consonants as an acronym of 
Metatrvn, Sar lla-panim. 

6s. Derekh ha- emmet is one of the lower symbolic ways of interpretation in R. Yitzkaq's 
hermcncutics. 

66. This is the sixth scfirah. which is the center of the last seven divine powers and is situated 
on the median line of the entire sefiroric realm. On the median Line in early Kabbalah see Alexander 
Altmann. "The Ladder of Ascension," in Studies in Mysticism and Religion Presented to Gershom G. 
Scholem (Magnes Press. Jerusalem. 1967), pp. 27-29; Idel. "Types of Redemptive Activities." 
pp. 239. 265. 

67. This is an appellation for the last scfirah. Malkhut. which is also situated on the median 

line. 

68. In many cases this term stands not tor Spain in general but tor Castile. Sec Idel, "Maimoni- 
des and Kabbalah." p. 

69. Compare the view of R Yitzhaq of Ya'aqov ha-Kohen, a < jstilian Kabbalist who describes 
the disappearance of evil using the very same words. See his "Ma'amar ha-'Arzilut ha-Scmalit," 
printed by Gershom Scholem, Madda'et ha- Yahadut ■ Jerusalem. 1927), p. 2to: mt-'eyin atzilulam 
haytah afisatam. 

-o. Sefer 'Otzar Hayytm, Ms. Moscow -Guensburg 773, fbL 8 jb. 

71. See Sefer ha-Hesheo. Ms. New York, JTS 1801, rbl. 17a. Compare also Abulafia's Sefer Orha- 
Sekhel Ms. Vatican 23}, fbls. H7b-ii8a. 

72. Josh. 10:12; z Sam. 1:17-19. 

73. See Shir ha-Shtrim Zuta' y.v. translated in Patai. Messiah Texts, pp. 136-137. 

74. Cf. Idel. Mystical Experience, p. 140. 

73. Ibid.; Idel. Studies in Ecstatic Kabbalah, pp. 50-51. 

76. See Sefer ha- Edut, Ms. Miinchen 28s. fols. 37b, 40b. See also rhc text adduced in Idel. 
Mystical Experience, pp. 140- 141. Abulafia was apparently well aware of the messianic significance of 
such a phrase, for he describes Jesus as someone who founded "a new religion" and assumed ihc tide 
of the Anointed One. See his Sefer Sum Torah. Ms. Munichen, 341. foL 160b. Sec also Idel. Studies 
in Ecstatic Kabbalah, pp. 53— S4. 

77. Ms. Roma-Angelica 38, ML 37a. 

78. Commentary on Sefer ha- 'Edut, Ms. Miinchen 28c. fbL 37b. 

79. See (Commentary on Sefer ha- Yashar. Ms. Roma- Angelica 38, fol. 41a. 

80. Sefer Mafieah ha-Shemot. Ms. New York, JTS 843, fbL 68b. For a possible source of rhis 
view sec R. Abraham bar Hiyva's Sefer Mepliat ha- Megalith (Berlin, 1924)- P- 43 : "and the supreme 
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order of them all [of ill the types of prophecy] is that He will tell him the meaning of the name, as 
He told it to Moses." 

fc See bid Ktbbakh: New Pmpecavn. passim. 

gx. See also Moshc Idd. "Defining Kabbalah: The Kabbalah of the Divine Names," in Mysria of 
the Book: Themes. Topic*, and Typology, ed. R. A. Herrera (Peter Lang, New York. 199}). pp. 97-112. 



